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FOREWORD 


'The Siddhanta-bindu of Madhusudana Sarasvati 
is a valuable introduction to the study of Advaita. It 
is valuable for two reasons. Being a commentary on 
Sankara’s Dasaslokl, it takes the reader to Sankara, 
the perennial source of inspiration to all those who 
are interested in Advaita. It also helps the rea¬ 
der to have a taste of the style and argumentative 
skill of Madhusudana, one of the masterminds of 
the school of Advaita. 

The Dasaslokl, also known as Cidmanda-dasa- 
slokl , which consists of ten verses, brings out the 
nature of the Self which is no other than Brahman, 
distinguishing it from the hot-self, which is unreal, 
insentient, and finite- Sankara says that the Self is 
one ( eka ), auspicious (siva), free from attributes 
(kevala or nirdharmaka) and eternal, i.e. what remains 
for ever without getting sublated ( avasishta ). The 
Siddhanta-bindu written by Madhusudana is a com¬ 
mentary on the Dasasloki • Madhusudana not only 
explains the meaning of each verse of the original 
text, but also elucidates the various aspects of the 
Advaita school. Though the commentary is called 
“Siddhanta-bindu”, which means, “a drop of the 
doctrine ”, it is indeed a summary or digest of seve¬ 
ral aspects of the Advaita doctrine. Hence its import¬ 
ance and value- 

Swarai Acalananda’s translation of the Siddhanta- 
bindu is lucid and faithful to the original. The notes 
he has provided will be helpful in understanding the 
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technical terms and problems.. I am sure that this 
edition of the text with translation will be useful to 
both scholars and laymen interested in Advaita- 


R. BALASUBRAMANIAN 
Director 

The Dr. S. Radhakrishnan Institute for 
Advanced Study in Philosophy 
University of Madras 
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GUIDE TO THE PRONUNCIATION OF 
TRANSLITERATED SANSKRIT WORDS 

VOWELS 

a short like u in but 
a long like a in far 
i short like i in pin 
i long like ee in seen 
u short like u in put 
u long like oo in root 
r a vowel sound 

1 a vowel sound 

e long like ay in bay 
ai long like ai in pain 
o long like oa in boat 
au long like ou in endow 

h the preceding vowel is aspirated, involving an 
expulsion of the breath- 

CONSONANTS 

When two words are given to illustrate a consonant sound, 
the two words are said together and not apart. 

k like c in come 
kh like k h in think hard 
g . like g in gum 
gh like gh in ghost 

n preceding k, kh, g, gh like n in pink 

c like ch in church 

ch like ch h in match head 

j like j in judge 

jh like dge h in sledge hammer 

n preceding c, ch, j, jh, like n in pinch 

t like t in top 

$h like t h in hot house 

d like d in dance 



Vll 

to 

<Jh like d h in round house 
^ like n in punt 

t like th in pith 

th lik,e th in think 

d like th in that 

dh like dh in Buddha 

n preceding t th, d, dh like n in no 
p like p in put 

ph like p h in up l^ill 

b like b in but 

bh like b h in climb high 
m like m in mind 
y like y in young 

r like r in run 

1 like 1 in law 

v like v in love 

s like s in Siva 

sh like sh in ship 

s like s in sea 

h like h in hard 



ABBREVIATIONS 


Ai.U. 

B.P. 

B.S. 

B.S.B. 

B.U. 

B.U.V. 

Bb.U. 

Bh. 

Bh.G. 

Bh.P. 

Ch.U. 

I.U. 

Kai.U. 

K.U. 

Ke.Up. 

Man.K. 

Nr.U. 

Pan. 

S. S. 
Sv.U. 

T. S. 
T.U. 
Y.S. 


Aitareya Upanishad 
Brahma Puranam 
Brahma Sutram 

Brahma Sutra Bhashyam of 
Sri Sankara 

Bfhadarnyaka Upanishad 
Bfhadaranyaka Upanishad 
Bhashya Vartikam 
Brahmabindu Upanishad 
Bhagavatam 
Bhagavadgita 
Bhashaparichhedah 
Chandogya-Upanishad 
Isavasya Upanishad 
Kaivalya Upanishad 
Kathopanishad 
Kena Upanishad 
Mandukya Karika 
Nfsimha-Uttara-Tapini- 
Upanisbad 
Panchada$i 
Sankshepa Sarirakam 
Svetasvatara Upanishad 
Taittiriya Samhita 
Taittiriya Upanishad 
Yagnavalkya Smfti 


INTRODUCTION 

Sri Madhusudana Sarasvati is one of the classical writers on 
the Advaita Vedanta . His best known work is the Advaita-Siddhi. 
Together with the commentary on it by Sri Brahmananda 
Sarasvati, called LaghucandrikQ but better known by its popular 
name Brahmanandi, it is considered the highwater mark of 
Advaita dialectics. 

Not much is known about the details of the life of this 
great saint scholar. But the little that is known is full of 
interest. Sri P. C. Diwanji of the Bombay Civil Service (judi. 
cial) places the date of his birth as 1540 A.D. He tells us also 
that the name of Madhusudana Sarasvati is mentioned in the 
Ain-E-Akbari as the second among the wise men of the Hindus, 
the first being that of his guru, Madhava Sarasvati. And Sri 
Rajendranath Ghosh, in the very elaborate introduction to the 
Bengali translation of the Advaita-Siddhi places the date of his 
birth between 1525 and 1530. In view of the fact that when he 
left for Navadveepa as a very young man determined to enter 
the monastic order under the guidance of Sri Chaitanya Maha- 
prabhu (1485-1532) the latter was presumably still alive, it may 
be necessary to advance the date of birth to 1520. It is agreed 
by all that he lived for a hundred and seven years. 

He was born in a village near Kotalipara in the Faridpur 
District of East Bengal, now Bangladesh, in a family of erudite 
' scholars, probably followers of the vaishnava faith. The father’s 
name was Pramodana Purandaracarya. The young man, the 
third of four sons, was named Kamalanayana. 

Receiving his early education from his father and making 
very rapid progress with it, Kamalanayana resolved, even as a 
very young man, to dedicate his life to the pursuit of truth and 
to renounce the worldly life, to enable him to concentrate on his 
aim, without the distraction of having to maintain a family. 
His father approved his resolve, blessed him and advised him 
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not to enter the monastic order till he had acquired all the 
learning required and available. 

Resolving and promising his father accordingly, Kamala- 
nayana came to Navadveepa, hoping to become a disciple of 
Chaitanya Mahaprabhu. Arriving there he found that the Maha- 
prabhu had gone away to Puri. Before he could leave for Puri, 
he probably heard of the passing away of Sri Chaitanya. He 
then started the advanced study of Nyaya under the great scholar 
Hari Rama Tarkavagi§a. A great devotee of Sri Krishna by. 
temperament and upbringing, he came to believe that the Advaita 
Siddhanta was the greatest obstacle to bhakti. So he determined 
to study it thoroughly so that he could refute it completely and 
advance the cause of bhakti. 

For this purpose he went to Varanasi the great seat of 
Advaita Vedanta where his mastery of Nyaya was readily recog¬ 
nized and brought him great reputation and honour. He studied 
the Advaita-vedanta under Madhava Sarasvati, the foremost of 
the teachers of Advaita at Varanasi. 

As the study proceeded, Kamalanayana, who began as a 
confirmed adversary, studying the system so as to refute it 
thoroughly, became a convinced convert to the Advaita view of 
Reality, because of his keen intellect and a mind open to con¬ 
viction. He was then overcome with remorse for the deceit he 
had practised on the Guru to whom he had not revealed his 
purpose at the beginning. In this repentant mood he confessed 
his sin to the guru and requested him to prescribe a proper atone¬ 
ment for it. The guru told him that sanyasa was the atone -> ) 
ment for everything and directed him to a brother monk, Visve- 
svara Sarasvati for ordination as a monk. 

Sri Visvesvara Sarasvati expressed his joy at getting such a 
learned candidate for the monastic order but required him, 
as a matter of form, to write something on the Advaita-vedanta, 
so that his eligibility for ordination could be judged thereby. He 
began his commentary on the Gita, the Gudhartha-dipika. What 
was ready of it was shown to Sri Visveswara Sarasvati a few 
months later when he returned from a pilgrimage; it was appro- 
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ved and Kamalanayana Pandita was ordained as an Advaitin 
monk with the name of Madhusudana Sarasvati. 

Then he commenced the other work set by his master, viz. 
to repel the latest dialectic attack on Advaita by the eminent 
Madhva saint-scholar Vyasa Tirtha in his ‘Nyayamyta’. This 
he did in his most famous work the Advaita-siddhi wherein, it is 
said his mastery of the Advaita Vedanta and of the Nyaya disci¬ 
pline are both seen at their best and subtlest. 

It is said that after this work was completed it was seen by 
Vyasa Tirtha also, who feeling that it had to be refuted and that 
he was too old to do it himself directed his disciple Vyasa 
Ramacarya to do it. 

The latter came to Kasi and studied Advaita-siddhi under 
Madhusudana Sarasvati himself, without revealing his intention. 
While studying he was also writing his refutation of its thesis and 
at the end of his study he presented a copy of his writing, the 
Nyayamftatarangini to his teacher. The latter saw it and told 
Ramacarya that he had known his intentions, even though they 
were not revealed by the student and so had taught him the 
doctrine without reservation. He also told him that it was not 
proper for him to refute the writing of his own student and that 
it would be done by a younger man. He asked Sri Brahmananda 
Sarasvati who was a student of his student Narayana Tirtha to 
undertake this refutation which he did in the form of the 
Laghucandrika, a commentary on the Advaita-siddhi. 

It is said that Madusudana Sarasvati had to meet the 
Emperor Akbar, to ask for his assistance to prevent the killing 
by Muslim fanatics of Hindu monks, who had taken the vow of 
non-violence to all forms of life, and so could not defend 
themselves. As a result of that meeting he organized an order of 
militant Hindu monks the nagas, for the defence of the other 
sanyasins. It is also said that he liberalized the admission to 
monastic order, till then open- to the Brahmanas only, to the 
dvijas or traivarnikas. 

Madhusudana lived in an age of giants in every walk of life, 
particularly spiritual life. Saint Tulsidas the poet-saint, author 
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of the Ramacaritamanasa was a contemporary and a friend. While 
his reputed meeting with Vallabhacarya, the founder of the 
vaishnava faith prevailing in parts of Western India cannot be 
easily accepted, there appears to be no difficulty about his 
meeting with Appayya Dikshita from the South, who spent his 
last years in Varapasi and with Visvanatha Trakapanchanona who 
was a star just rising in the sky of scholarship during the last 
years of Madhusudana'Sarasyati. 

A large number of works-nearly twenty-are ascribed to the 
author of the Siddhanta-bindu. But some of them are doubtful. 
These which can be definitely ascribed to him according to Sri 
P. C. Diwanji are: 

1. Advaita-siddhi, a work on advaita diatectics, establishing 
the doctrine after refuting the objections of th6 eminent Madhva 
saint and scholar Vyasa Tirtha. 

2. Advaita-ratnaraksha upholding advaita against the follow¬ 
ers of the Nyaya school. 

3. Vedanta-kalpalatika, a short general exposition of the 
advaita , particularly the advaitiri's idea of mukti. 

4. Siddhanta-bindu , a commentary on Sri Sankara Bhaga- 
watapada’s Dasa-sloki. This is the work now translated." 

5. Sankshepa-sariraka-sara-sahgraha, a commentary on the 
Sankshepa-sariraka of Saravajnatman. 

6 GUdhartha-dipika, a commentary on the Bhagavadgita 
based mostly on Sri Sankara’s bhashya and upholding bhakti as 
a valid means to liberation. 

7. Bhagavad-bhakti-rasayana, an elaborate exposition of 
Bhakti based mostly on the Bhagavata-maha-purana, demonstrating 
that it is also a valid means to mukti. 

8. Bhagavata-prathama-iloka-vyakhya, a commentary on the 
first verse of the Bhagavata. 

9. MahimnasiQtra-tika, expounding the famous hymn of 
Pushpadanta, as being in praise ,of Hari as well as of Hara.' 


10. Isvarapratipatti-prakaSa an exposition of the various 
ideas regarding God, held by the different systems of religious 
thought, prevailing in the country. 

Another commentary on the Gita, the Gita-nibandha, which 
is counted by Sri Rajendranath Ghosh as mentioned in the 
■Gudhartha-dfpika appears to have not been noticed by Sri 
Diwanji. The Siddanta-bindu has been translated into English 
by Sri P. C. Diwanji of the Bombay Civil Service (Judicial), 
published in the Gaekwad’s Oriental Series and by Sri Modi, 
Professor of Sanskrit in the Bhavanagar College. Both these 
books are not readily available now, this translator got them 
•only after he had completed his work. 

There are four commentaries in Sanskrit on the work. 
(1) The Bindu-sandipani of Sri Purushottamananda, (2) The 
Bindu-vyakya of Sri Narayaija Tirtha, (3) The Nyayaratnavali 
of Sri Brahmananda Sarasvati and (4) A modern commentary 
by Mahamahopadhyaya Vasudeva $astri Abhyankar of Poona. 
Only the last two* were available to the translator when this 
translation was being made. 

As mentioned earlier, this text is a commentary on Sri 
Sankara’s Dasa-sloki, wherein the central theme of the Advalta 
Vedanta is expounded in very simple language. The essential 
doctrine is the identity of consciousness which is the reality of the 
individual with the Infinite, the consciousness which is the reality 
of the universe. From this it follows that it is not right to 
identify thq Self with any of the other categories of experience 
on which the perceived activity of life is based or which are 
perceived or conceived or as is done by other thinkers. This is 
done in the dasa-sloki taking up the categories from different 
points of view. In each of the first eight verses the first two 
quarters state the denial, the third gives briefly the reason on 
which the denial is based and the last quarter asserts the accep¬ 
ted identity. In the ninth verse, the first two lines give the 
reason for the assertion made in the last and the third states the 
consequent status of the phenomenal world. In the last verse, 
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however, there is the admission of the futility of trying to 
express the ineffable. . ~ 

In the Siddanta-bindu, the ideas in the original work are 
elaborated, -the refuted views are stated at some length and the 
schools holding them named. In this process, the basic ideas of 
Advaita-vedanta are clearly enunciated. The explanation of the 
first verse is by far the longest forming nearly half the text. 

Most of the basic ideas of the advaita are explained here. 
The three vadas of post-Sankara thought in this school, viz., 
the Pratibimba-vada, the Abhasa-vada and the Avaccheda-vada are 
explained and reconciled. These will be referred to again a little 
later. 

The commentary on the eighth verse is also very long and 
there is a detailed discussion here of the states of consciousness. 
Here also some points of interest are clarified. 

To go back to the vadas 

The Vadas are mostly analogies to illustrate a point. They 
are not reasons which explain why something is happening but 
analogies to explain how it can be understood. A phenomenon 
with which we are familiar and which the mind has accepted is 
chosen and the matter under discussion is shown to be under¬ 
stood like that.- To the question why, however, in the ultimate 
sense, there is no answer. To say that it is because of Maya, is an 
admission that it is unanswerable, because Maya is itself indefin¬ 
able. Advaita admits the position and demonstrates that this 
is so not because of the system’s inability to solve the problem 
but because the nature of the problem is such.' • Therefore 
thinking through analogies is a means of enabling the mind to 
accept the finding in terms of previously accepted findings. 

The problem here is to explain how the One, Being, 
Brahman appears as many; as the perceived world. The analogy 
of the rope seen as a snake illustrates how something can appear 
as something other, as something which it is not, in fact. The 
discussion of the KhyQti vadas , the theories of erroneous percep¬ 
tion, leads to the conclusion that while such perception is a fact 
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(phenomenal), it is not possible to explain why or how it happens. 
The discussion culminating in this view of the advaitins the 
anirvacaniya-vada is dealt with elaborately in both the Bhamatt 
and the Pancapadika. But the multiplicity perceived in the 
‘other’ is not sufficiently covered by this illustration, beyond 
the otherness including multiplicity also. 

These three or rather two vadas, -because, as we shall see 
presently, the pratibimba-vada and the abhasavada are not sub¬ 
stantially different-are analogies to illustrate the multiplicity and 
the mutability of the perceived and also that these do not 
affect in any way the oneness and the immutability of the Real. 

Again the ultimate Reality is held to be pure absolute exist¬ 
ence, Being, Sat, which is identical with pure absolute con¬ 
sciousness, awareness or intelligence, Cit. 

In normal life the category with which we are familiar, 
which comes nearest to pure existence is space. The common, 
thinking mind accepts this though it is not a datum of sense 

perception. This is therefore used as an analogy by which the 
mind can be led to an acceptance of the Infinite. The attributes 
of space are used to illustrate the integral characteristics (the 
svarupa-lakshana) of the Infinite. 

The containers like pots, buildings and such others appear 
to divide space up into separate units with distinct qualities. 
Space, limited by each container appears to have the shape, size 
and other qualities of container, and because of these qualities 
each such delimited space appears to be different from every 
other, delimited by the apparent division made by the containers. 
In fact space itself is one, indivisible and totally unaffected by the 
apparent divisions made by the containers and the apparent 
distinction among such apparently divided units of space. 

Modern scientific thinking makes it possible to take the 
analogy even further. Science has reduced matter to energy and 
energy to stress or deformation in space. So even the partitions 
which apparently divide space, being made of matter are also 
space only. This makes the apparent nature of the partition 
clearer. 
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This is probably the genesis of the avaccheda-vada , the 
delimitation view. But here the analogy stops and the last step 
has to be taken by the mind itself because the Infinite is beyond 
all categorizing, beyond all cognition, while all familiar cate¬ 
gories are within the range of cognition. So, for that last step 
there is no analogy and there can never be any. 

Similarly light is the category within phenomenal experience 
that comes nearest to pure awareness, consciousness or intellig¬ 
ence. While light illumines and makes visible objects which 
could not be perceived visually without it, it does not need 
another light to make it visible. Likewise consciousness illu¬ 
mines or enables all things to be perceived, including itself. It 
does not require a second awareness to know awareness^ 

Another property of light also illustrates some of the ideas 
regarding pure consciousness. Light reflected from a reflecting 
medium does illumine dark places and the objects therein which 
would otherwise remain unseen. This reflected light can be 
various and distorted or otherwise deformed by the flaws in the 
reflecting media. .Each such unit of reflected light could be 
different from the other depending on the variety and differences 
of the reflecting media. Again, because the reflecting medium 
has no luminosity of its own, the light which appears to come 
from it has no reality other than the reality of the original or 
pure light. 

This could be the origin of the pratibimba-vdda or the dbhasa- 
v&da the reflection view or the appearance view which leads the 
mind towards reality or the infinite as pure consciousness. But 
this analogy also cannot be taken too far and it cannot lead the 
mind to pure consciousness itself, which can never be an object 
of knowing. Like the other analogy of space this also can only / 
prepare the mind for the final leap beyond itself. 

Though Sri Madhusudana Sarasvati makes the pratibimbd- 
v3da and abhasavada two distinct views, his senior contemporary 
in the South, Appayya. Dikshita, makes the Qbhasavada a 
variation of the pratibimba-vada. What happened between the 
writing of the latter’s Siddhanta-lesasangraha and the former’s 


Siddhanta-bindu to account for this difference is a problem to be 
solved by the historian of Adavaita Vedanta. ' 

The difference between the pratibimba-vada which says the 
reflected image is real and the abhasa-vada which says it is unreal 
appears to be more in the form rather than in the content of the 
statement. For the pratibimba-vada also holds that the attributes 
of the reflection such as its location, its lateral inversion facing 
a direction opposite to the one faced by the object are all false. 
The only reality that could be predicated of it is what it receives 
from the object. This does not contradict its being false, 
because what is perceived as other than the original is nothing 
but the aggregate of perceived attributes all of which are false. 

Sri Sankara uses the word abhasa, appearance, to include 
the pratibimba, reflection, also in his Upadesasahasri 
(XVIII, 31t 50). Also in the Brahma-Sutras (Ch. II, 3, 50) 
and Sri Sankara’s commentary thereon, abhasa includes the 
pratibimba. In fact reflection is also an appearance, a parti¬ 
cular form thereof. While the‘reflection’confines the meaning 
to the specific form reflected, the more comprehensive word 
‘appearance’ includes the diffusion of light through the reflecting 
medium. But for this the medium itself could be perceived. 

There are more than sixty references to cidabhasa in the 
Brhadaranyaka-Upanishad-Bhashya-Vartika of Sri Sureshvara, 
who is considered the author of the abhasavada. But there is 
nowhere a suggestion that this is meant to contradict or is offered 
as an alternative to the pratibimba-vada. It would appear only 
that Sri Sureshwara preferred the more comprehensive expression 
abhasa and that the authors of the Pancpadika preferred the 
more specific expression pratibimba. 

Sri Madhiisudana Sarasvathi has reconciled these vadas in 
the words of Sri Sureshvarachrya: 

V 

Yatha yatha bhavet pumso vyutpattih pratyagatmani I 
sa saiva prakriya jneya sadhvi sa canavasthita u 

By whichever method a person attains knowledge of the 
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innerself, that method should be considered the good method 
and it is not confined to any one method only. 

This great principle could be extended beyond the different 
approaches within a particular school of thinking, to the. 
different schools themselves accepting them all as valuable and 
valid for their followers. The time that is now wasted by many 
learned men of all schools in proving other modes-of thought to 
be mistaken could be used beneficially in pursuing the realization 
of what they hold to be right. The validity of all the views has 
been reiterated for the modern man by Sri Ramakrishna by 
arriving at the same goal by all the paths by the effective method 
of practising them earnestly and with complete faith. 

It has been pointed out that the vadas discussed here were 
only analogies to guide the mind from different points of view 
towards the Infinite. In fact nothing can produce a knowledge 
of Reality; because Reality, the Infinite, is itself knowledge 
identical with being. Again the Infinite is one and undifferen¬ 
tiated. The process of knowing which is transitive requires a 
subject and an object. It is a function of the mind. Since the 
very characteristic of the mind is to differentiate, no function of 
the mind can lead to the undifferentiated Being which is also 
absolute knowledge of awareness. That is way absolute Being 
which is also pure Consciousness and Bliss is said to be self- 
evident and not cognizable by any means of knowing, svatah- 
siddha or svatah-pramana and aprameya. 

This self-evident Being-consciousness is eternal, immutable. 
Therefore it can never become another. But, in our present 
state, each of us is aware of his identity as an individual, as the 
fundamental fact to which all other knowing is related. The 
cause of this, it is held, is ignorance. AvidyB , which causes 
something to appear as something which it is really not; the 
one to appear as many; pure consciousness as a mixture of 
knowing and unknowing; the eternal as having a beginning 
and end and so on ad infinitum . This ignorance, avidya or may a, 
is only a hypothesis which holds only so long as the sense of 
individuality lasts. The two cease simultaneously. 
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Now, how is this experienced (within the phenomenal) 
ignorance to be overcome or destroyed? We know that 
ignorance can be destroyed only by knowledge and by nothing 
else. Activity may be necessary to acquire knowledge but it 
cannot destroy ignorance. Only knowledge can do that. In 
this case since absolute knowledge is eternal it is not to be 
brought into being by activity, nor is there any question of 
acquiring or achieving it, as it is held to be one’s own svarupa. 
Being. So all that is to be achieved is the destruction of the 
hypothetical ignorance. 

Again, what is the knowledge that can destroy it ? It 
cannot be pure awareness because that, as pure Being, is the 
substratum, locus, or basis of everything including even the 
hypothetical ignorance. Pure awareness is one only, without a 
second and so there can be no ignorance for it to destroy. Also 
being without a second it cannot perform the function of 
destruction because a function, work, invariably presupposes a 
subject and an object. Therefore the destruction of the hypo¬ 
thetical ignorance can be only within the phenomenon by 
functioning consciousness. 

This functioning consciousness is thought, a function, of 
the mind, a limited form of absolute consciousness delimited or 
determined by ignorance. And it is with this only that the 
hypothetical ignorance has to be destroyed. 

Here it is necessary to refer briefly to the advaitin's idea of 
the process of perceptional knowing which is the most direct 
within the phenomenon. We have to remember, again, that 
according to advaita, the cognizing mind, the faculty which is 
the instrument of congnition and the congnized object are all 
pure. Being-consciousness only, conditioned by ignorance as 
apparently distinct entities, which, by their.inter-relation, consti¬ 
tute the process of knowing. So in this process, e.g., of visual 
perception, the mind (antahkaraya) limited as the instrument of 
perception goes out through the seat of the visual faculty to 
make contact with the object to be perceived. Till the moment 
of such contact the object is not known, so it is said to be 
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covered by the veil of ignorance. The instrument of perception, 
therefore, breaks this cover or veil : that is the avarana-bhanga, 
the breaking of the cover. Then this function of the mind which 
went out as the instrument of perceptive cognition, takes the 
form of the object and is reflected in that form; and that reflec¬ 
tion as the cognized function is the result of the congnition, the 

resulting or reflection, the phalavjtti. 

/ 

The process of knowing Brahman is the same as this. The 
function of the mind generated by the maha-vakya goes out 
towards Brahman and breaks the veil which now covers it making 
it unknown. The veil is itself the unknownness ol Brahman 
which is the same as our ignorance of it. When this is destroyed 
the function of the mind takes the form of the object viz., 
Brahman. Brahman being infinite has no particular form which 
would finetize it. So the mind taking the form of Brahman 
means that the mind loses its finiteness. In that moment when 
finiteness is lost, the mind, or what up to that moment was 
itself finite and the cause of finiteness and distinction and was 
called the mind, has lost its characteristic and is not mind. It 
has become the Infinite or Brahman. Then, as there is nothing 
other there is no reflection in a particular form to a particular 
cognizer. There is only undifferentiated Being, Consciousness, 
Bliss, akhandam saccidctnandam. 

This is the akhandakara-vj-itti, the mind function as the 
infini te. It starts within ignorance, within Maya, and ends as 
the undifferentiated the akhatiia. It is like the mental function 
of working up out~of a dream, which starts in the drearii state 
and ends as the waking state. This is also JnSnam which, as the 
vfitti, is the means to emancipation, Mukti arid as the akhanda, 
Mukti itself. 

The functioning mind, however persists as long as the 
aggregate of the body, faculties and mind continues as such, 
that is, as long as the individual life lasts. [Since functioning 
necessarily comes to an end, if that is mukti or emancipation, 
mukti would be transient and not eternal. And this would be 
against the doctrine that mukti, is eternal. This doubt does arise. 
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The answer is this : 

The akhan$akara-Vjtti, being a vpti, a function, is certainly 
transient and does come to an end. But the fact that, even for 
an instant the mind had lost its finiteness and become identified 
NWith the infinite remains as a samskara, an indelible impression 
in the mind and this sublates all subsequent thoughts even as they 
rise. This sublation destroys the sense of reality in the content 
of these subsequent thoughts; they are only badhita anuvpti, 
thoughts "the content of which is known to have no reality; 
Therefore these thoughts are not capable of producing any 
further impressions on the mind. The old samskaras have been 
destroyed by the akhandakara-vftti ; new samskaras are not 
produced because of the memory of that vpti in the mind, there¬ 
fore there is no bondage or cause of bondage. That is 
mukti. 

What the akhap4akara-vpti does is to destroy the illusion 
that we are bound and not free. Really the Self is nitya-suddha- 
buddha-muktasvabhavaht ever pure, enlightened and free in its 
essence. 

One more question remains. Why is it that even after long 
study and an intellectual conviction about Advaita one does 
not get the experience of the infinite or the akhat}da-kdra-vptti’l 
What should one do to get it ? * 

The intellectual conviction still remains in the mind only- 
it is paroksha. That is because at the deeper levels there are 
samskaras that cause a hold on the individuality, because of 
these being -anadi, having no knowable beginning in time. So to 
get rid of these one has keep on repeating his conviction 
mentally till the final function occurs. In practice it means this : 
As each thought (vpii) comes, to the surface of the mind, 
one denies reality to its content athataadeso neti neti (B.u. 
ii, 3, 6). This denial is an assertion of his intellectual 
conviction. This process is the nididhyasa for one following the 
vlc.aramarga, the path of enquiry. This has to be persisted in 
till the mind attains jnana or the akhanfakara-vrtti. 
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These two questions have been dealt with in the introduc¬ 
tion to his vartikasara by Sri Vidyarapya. 

This work, the Siddhanta-bindu is meant to remove the 
doubts that linger in the minds of even those who have 
accepted advaita, rather than to convince and convert those 
holding other views. The translator’s hope is that this 
translation may be of some use to sadhakas whose 
knowledge of Sanskrit is insufficient for them to follow the 
original. Lacking, as he does, the necessary training .in the 
disciplines of Nyaya and Mlmamsa and also a knowledge of 
Western philosophical thought he could never dream of produc¬ 
ing a work for the approval of scholars, traditional or modern. 
If in spite of this, scholars find something of value in it, that 
must be due entirely to the intrinsic value of the original work. 

Vidwan Sri Sadhu Lakshminarasimha Sastrygaru of 
Bangalore has given invaluable help to the translator in studying 
the text and the latter is thankful to him for this. 

The translator takes this opportunity to express his deep 
gratitude to revered Swami Vimalananda Puri Maharaj of Sri 
Ramakrishna Ashrama, Nettayam for the' time and patience 
bestowed by him to listen to the translation following the 
original. His approval of the effort gave the translator a great 
satisfaction. 

Dr. K. B. Ramakrishna Rao, Head of the Department 
of Philosophy, Mysore University, Dr. K. Krishna Murti, Head 
of the Department of Sanskrit, Karnataka University and his 
colleague. Dr. ;Modak and Dr. R. Balasubramanyan, Director, 
Radhakrishnan Institute for the Advanced Study of Philosophy, 
Madras University, have been kind enough to go through the 
script of the translation and the translator feels deeply indebted 
to.them for their kindness. The last named friend has also given 
a foreword to the book further increasing the translator’s 
indebtedness. ProfessorS. S. Raghavachar, (Retired) Head of 
the Department of Philosophy and Prof. H. G. Suryanarayana 
Rao, (Retired) Professor of the English Department, of the 








xxiii 


Mysore University hive also helped in the final shaping of this 
work. The translator would like to thank all of them. 

The translator regrets deeply both the presence and the 
length of the errata. He would suggest to the reader that the 
corrections indicated may be carried out before starting the 
reading of the text. This will make the process of understanding 

smoother. 

£ 

The translator is also thankful to the Prasaranga of the 
Mysore University and the Director Dr. Prabhusankara who 
have accepted this book for publication and thus made it 
available to his fellow students. He is thankful to the University 
Press and its Director for printing the book so quickly. 

Translator 
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Siddhantahindu 


^Rfq* ^HT5nt II 


Having bowed down in reverence to Visvesvara, 
the Lord of the Universe, who has descended again 
as Sri Sankaracarya, I shall make an effort to 
instruct those who are keenly interested in learning 
the discipline of Vedanta. 

3tr*ih 

sftstfgi Rfagpr 11 

1. Sri Sankara has composed a short poem called 
the Dasasloki, ten verses (of instruction) for the 
purpose of uplifting all souls, directly or gradually, 
by teaching them briefly about the Self which is 
pure, enlightened and eternally free as distinct from 
all non-self. 


smtefwfrfg- tr^rfr ^ i irrwr^rfwgl^FT- 

2- Objection:—But the whole world knows the 
self, the content of the idea ‘I’, as distinct from the 


INVOCATION 

The first half of this verse can also mean : “ After bowing 
down to Visvesvara, the guru of the world, who is a fresh 

incarnation of Sri Sankaracarya,.” 

Sri Visvegvara Sarasvati was the guru or spiritual preceptor 
of Sri Madhusudana Sarasvati, the author. 
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non-self, the content of the idea ‘This’; and yet, it . 
continues to suffet. Therefore this instruction 
about the truth of the Self is futile because it 


conveys only what is already known and serves no 
useful purpose. 

3. 'T, 3T%" 

W: arffTTr^T^T R ^SCzn?JTlfT g:f*=fRreif>T- 

TTRRt Prfi ^w^frra'- 

fTPRJRT^ 3TTR?TRIT%qrR *r II 

3. Answer :—It is not so. The body, the faculties 
and the mind are properly the content of the idea 
‘This’, i.e., they are objects because they are to be 
illumined by consciousness or awareness. But yet 
they appear as the content of the idea ‘I’ as the 
subject because of non-discrimination. For the 
same reason, the pure Self is (wrongly) identified 
with the suffering ego. Knowledge of the identity 
of the Self {Atman) with the Infinite {Brahman), 
based on the scriptures, completely eliminates all 
this suffering and its cause. Thus the instruction 
regarding the truth of the Self is not futile because 
it teaches something that is not known otherwise 
and serves a useful purpose, 
v. ’ ‘ 

EFTFRTH I 3WT R qcJP-T^iH&K^ fTFRjfh'fa 

JTfjgsrrwrafjfOTt: sF^dtsfirs^rnt 





4- This truth can be known as it is, only through 


the great statements of the Upanishads, “ That thou 
art’’, “I am the infinite”, etc. Statements can 
convey instruction only through an understanding 
of the meaning of the words. As the meaning of 
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the words, “That” and “Thou”, which can con¬ 
form to the meaning of these statements, cannot be' 
known otherwise, they are also to be known only 
through the discipline (of Vedanta), like the meaning 
of the words ‘ Yupa ’ and ‘Ahavaniya’ 1 . 

' jrdt 3T i ^ qrRrrfa 

^FTTSTT: W^T^TlWtfer *T*rf$FT: I ‘ SRzf iTFPTT=?P* 


IFTTcFT^; I qt 



^T«TT W'RFT 


NO 

3 ^ ^ wqt gxq q^TT^n^^xf^r 

ssruref ^ isi^r ^crT^crsqrqxq - xFrfqqn': i ' qtstr 

faslH E F T: ITWtS fSRFFfff^: 5?^: ' ‘TSE&KTT <T&: ’ 


^mrxq-1 

5. Thus the statements like, “ Wherein all these 
creatures have their origin by which, after origina¬ 
tion, they continue to live” (T.U. Hi, l.l), give 
the meaning of the word ‘ That ’ as expressed or 


1 * Yupa * is an octagonal post of hard wood to which the 
animal to be offered is tied in the sacrifice. The meaning of this 
is to be understood from such passages in the scriptures as, 
“He ties the animal to the Yupa"; “The carpenter cuts the 
• Yupa "; “ He makes the Yupa octagonal ” etc. 

‘ Ahavariiya ’ is the name of the one of the three fires to be 
kept up by one who has done the ‘ agnySdbana \ From passages 
like “ One sacrifices in the * garhapatya ’ at night, he sacrifices in 
the *■ ahavariiya'' by day ”, the ahavariiya is understood to be the 
fife in which the sacrifice is made in the day time. The mean¬ 
ings of the technical words are to be made out only from their 
usage in the concerned disciplines. 



4> 




directly spoken. 2 Statements like “ The infinite 
(is) Truth, Knowledge, endless ” (T.U. ii, l.l), 


2 The purpose of a word is to convey a meaning. It does 
it in three ways: I) Expressly, literally, or as spoken; 
2) metaphorically and 3) by implication. 

The expressed meaning of the word is called the * vacyar- 
tha’-the meaning as spoken. This is also the ‘ mukhyartha' 
the principal or literal meaning and sakyartha or meaning 
conveyed by the inherent power of the word. The metaphorical 
meaning is ‘gouna', a secondary meaning got through the 
possession of some common quality, e. g. when one refers to 
the royal Bengal tiger hunted by someone, of course, the word 
‘ tiger ’ conveys the literal meaning-the animal. When Tippu 
is referred to as the tiger of Mysore the word tiger does not 
mean the animal literally, but refers to some quality like 
courage, dignity, noblity etc., which Tippu had in common with 
the animal. This is the metaphorical, secondary or * gouna' 
sense. 

The implied meaning, * lakshyartha ’, is to be looked for 
where the other two meanings of the word do not fit into the 
sense. This is a meaning which has some association with the 
expressed meaning which the word conveys by its own capacity 
or ability-' sakti'. The association is * sakya-sambandha ’. 

This implied meaning can be of three kinds: (i) where the 
literal meaning of the word is given up completely and the 
meaning suggested by association only is acceptede. g. the 
village on the Ganga. Here the literal meaning of the word 
Ganga, namely the mass of flowing water known as the river of • 
that name, is given up completely and the meaning of the bank 
of the Gangs which is associated with the river is accepted. This 
is the Jahat-lakshava- 

(ii) Where the literal meaning is retained and something 
more is added to complete the sense; e. g. when one is told to 
guard the curds against crows, it does not mean that he should 
allow it to be destroyed by creatures other than crows. ‘Crows’ 
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convey its implied meaning. Similarly, the expres¬ 
sed meaning of ‘Thou’ as spoken, is conveyed by 
passages which talk about the waking, dream and 
deep sleep states of consciousness, e.g. “Even as a 
great fish moves about touching both the banks of a 
river, the nearer bank and the farther bank, even so 
does the person move between both the states of 
consciousness, the end of the dream and the end of 
waking” (B.U. iv 3.18) •, and statements like, “This 
person who is awareness among the faculties, the 
light within the hearts” (B.U. iv. 3.7,) “You can 
not see the seer of sight” (B. U. iii, 4.1), convey the 
implied meaning of the word ‘Thou’. 

gwqNpngqq^ri srotqqfa: i ggfft 

arfe^rwf^riTFif^qzrT ht^t- 

qr ^i TPTT^q ^ THt gqT fa fa fc igq 

qtq qq i fe 3n4)iyif^M<i<fM firft- 

wuq, i %q qfafaqqmt: qsrqrqqTq- 

qt^r qHqqrcqq i «Ri^fliRi5?sn%Rr i qrrtsq- 

qfeqteRqTwrr q q qqqqqTqqiqrgqqT^q fqfqrqT ii 

6. By this, the effort to understand the meaning of 
the statement, it will be found that the expressed 
meanings (as spoken) of ‘Thou’, the individual soul 


is understood to mean crows and all other creatures that are 
1 ikely to destroy the curds. This is the ajahat-lakshana. 

(iii) Where a part only of the literal meaning is given up; 
e.g, this is that Devadatta whom I had met at Kvsi six years 
ago. ‘ This ’ and ‘ That ’ refer to the person qualified by the 
circumstances under which the person was seen on the two 
occasions. But ‘is’ conveys the identity of the person. In 
understanding the identity conflicting elements like the age, the 
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and That , the infinite, will not make sense 3 in the 
statement ‘That thou art’. Then the implied meaning 
of the words having been understood earlier from 
the intermediate statements 4 , the pure meaning of 
these words is known reasonably as a non-attribu¬ 
tive memory. Though the words are capable only of 
conveying consciousness qualified by the (respective) 
temporary adjuncts, yet, because they have been 
used for the purpose of conveying awareness of the 
nondual Infinite, and their purport is (therefore) 
pure consciousness, the latent impression of that part 
only is aroused. Also, the experience of the attribute- 


dress, the time, and the place of meeting, are given up and 
only the person as such is retained as the entity referred to by 
both the words ‘that’ and ‘this’. Thus, by giving up the 
conflicting part of the meanings of the two -words the identity 
conveyed by the whole statement is understood. This is the 
Jahadajahat-lakshana' or the * bhdga-tyclga-lakhsana ’. 

In this case the last mode of understanding the implied; 
meaning is employed. 

3 The meaning of the statement as a whole conveyed by the 
verb * art ’, is the identity of the meanings of the words * that ’ 
and ‘thou’. Taking their expressed meanings we have the 
creator, sustainer etc. of the world and the individual experienc¬ 
ing different states of consciousness as the meanings of ‘ that ’ 
and ‘ ih'ou ’. The two cannot be identified. The identity 
which is the purport of the statement has therefore to be under¬ 
stood through the implied meaning. 

4 The statements cited earlier from which we get the idea of 
the expressed and implied meanings of the words ‘ that ’ and 
‘thou’ are called Intermediate statements, * avantara-vakya’, 
because they convey the meanings of the two words severally. It 
is only the ‘ maha-vakya ’, the great statement, which conveys 
the identity. 
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less witness-consciousness in the state of deep sleep 
has been accepted 5 . The awareness caused by words 
like ‘space’ is also taken as attributeless. The functi¬ 
oning of words is controlled by the purport (which 
they are intended to convey)- Thus the appearance 
in awareness of (distinct elements like) ‘knowledge’ 
and ‘the known’ caused by the understanding of 
the great statement is negated. The revealed and the 
traditional scriptures have established non-objective 
meditation. Because of the persistence of ‘Remote¬ 
ness’ and ‘Having another’, knowledge of only the 
meanings of the words,’ ‘That’ and ‘Thou’ will not 

serve the purpose. _ 

^ vs. qbrew* i ^ 

7. Although the expressed meanings of both words 

6 The witness-consciousness is that which is aware of the 
objects without being affected by them. The clearest awareness 
of its functioning in normal life is in the state of the deep 
sleep. Unlike the ‘ I*-consciousness or ego that functions in 
the other two states of waking and dreaming and is ‘dentihe 
with the experience of "these states, the witness is not so i 
and therefore not affected by what it is aware of. During deep 
sleep there is no experience as such but, on waking up, one 

remembers the state in terms like, “I slept happily, I did not 

know anything”. This memory necessarily, presupposes an 
experience and an experiencer who is the witness. Ther 
detailed discussion on this under verse VIII in paras 154 

162. 
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appear to be one, there is no repetition 6 . The 


6 Even the expressed meaning or the r achyartha of the 
words conveys an idea of a unified meaning, an identity cum- 
difference called ‘ tadatmya * between the meanings because of 
the grammatical relation of apposition, ‘ Samanadhikaranya ’ 
This is the [attributive-substantive relation where a single 
perceived object like a black pot, is conceived as consisting of 
two distinct elements, the attribute ‘blackness’ and the substance 
pot ; the oneness being perceptual and the difference conceptual 

* t - qUa 5l ing e,ement C0U ' d be a « ain a « viseshana ’ an 
attributive which is persent in the subsantative, participates in 

its function and distinguishes it; an. ‘ upadhi ’ an adjunct, which 

is also present in the substantive and distinguishes it, but does 
not enter into the function of the substantive; or an ‘ upalak- 
shana , an indicator which only distingushes the substantive. 
For example “The black pot is destructible”. Blackness is 
present in the pot, participates in its function of being destructi¬ 
ble and distinguishes it. It is an attribute, a viseshana, “ Space 
delimited by the labyrinth of the ear is the organ of hearing ”• 
Delimitation by the labyrinth of the ear is present in the 
designated space and distinguishes it, but does not participate in 
its function of being the organ of hearing. This is an upadhi, 
an adjunct. “ The object seen at the end of the branch is the 
moon . Being at the end of the branch distinguishes the moon 
but has no relation with the moon itself or with its function 


of giving light. It is an upalakshaya, an indicator. 

The ‘ tadatmya' of the attributive and the substantive 
includes the identification of the adjunct and the substantive 
and the indicator and the substantive. • But when the seeker 
who has understood from the proper study of the upanishads * 
that their purport is to convey the absolute non-duality of 
Reality, comes across one of the mahavakya *, great statements, 
he proceeds from the unifying meaning conveyed by the expres¬ 
sed meaning to the absolute non-distinction by seeking the 
implied meaning by the process of partial abandonment, bhaga- 
tyaga-lakshana or the jahat-lakshana, as may be appropriate. 


fkr§ 9 

implied meaning (of both words) being one (and the 
same), the meaning of the statement is undifferen¬ 
tiated. The non-attributiveness of the memory 
generated by words, suitable for producing the 
undifferentiated meaning of the statement is not con¬ 
tradicted in experience. The arising of the attribu¬ 
tive meaning of words is a necessary part of the 
understanding of an attributive or objective meaning 
of a statement. In the present case, the understand¬ 
ing of the statement is non-differentiated because 
that alone, being true, has the ability to remove 
ignorance. Thus the unreasonableness of (accepting) 
the implied meaning in the absence of the deter¬ 
minant of the implication does not arise 7 . In the 
present case, the arising of the word-meanings 
suitable for conveying the statement-meaning makes 
it possible to understand both the ability and the 
implication of the words. 

Therefore in the statement like ‘ Satyamjnanam-anantam 
Brahma the three words satyam, jnanam and anantam are meant 
to convey the total non-distinction of the absolute from which¬ 
ever point it may be approached and so there is no repetition. 

7 Words can convey a meaning only by delimiting or deter¬ 
mining the sense to the particular object. So understanding the 
meaning of a word is dependent on understanding the delimiting 
principle or determinant. In this case the words of the state¬ 
ment “That thou art” give rise, it is claimed, to an undiffer¬ 
entiated understanding of the Infinite. Since the Infinite cannot 
have a determinant how can words covey such a meaning ? That 
is the objection. The answer is that because of the inherent 
power and the implication through their association words can 
convey such a meaning, as demonstrated above and the absence 
of a determinant need not necessarily vitiate the process. 
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^ W 'T^P-ffq-f^*^ ^^Fqr&sft^ =*T gfo ^ 

^T ^ JTFTT^ %*T 3nrFr^^PTf%fT5qrRft f% fe ?Tbfr% %cT— 
8. Objection :-Since the statements of the Vedanta 


(Upanishads) are valid in their own right and since 
the (proper) meaning of the words arises from the 
statements themselves, what is the purpose of the 
discussion ? 


%■ ^ Z FT, q^rfq ^:irmF2TTrf fa fq '^ g c reEHRq^T ^TR^Tt 

i ^ fjrTrfbJT § frtw^nrrH- 

f%f f%frf% <4«n 3 1 fcfqqfhqf^ f-Rigrq- fspqrr i 

9* Answer: True. The upanishads being self¬ 
validating do generate non-differentiated self-realiza¬ 


tion. Still the doubts created by the contradictions 
of the disputants obstruct the removal of the 
ignorance of the less intelligent. When such doubts 
are removed by discussion, the removal of the igno¬ 
rance is unobstructed. Therefore the discussion is 
begun to refute the contradictions of the disputants 
which are the seed of doubt. 


^ ?q*qcTTq rr*nr f^rrf%q^nT: ^rr^rr^Hi’ 

f%qq?rqr 3p-4fe£qR%sfq 5TTti q><$ SPrhnrqT ^r^frs cz r-" 

i 

10. Now we shall first show the contradictions of 
the disputants regarding the meaning of the word 
‘Thou’. Though the meaning of the word ‘That’ is 
important because of being the purport of the scrip¬ 
tures, the meaning of the word ‘Thou’ is even more 
important because that is to enjoy the fruits of 


emancipation. 

? ?. ?pr qft'WTfa ^qrft ^fzr- ^q^rcf • 

i i i itft ^qqr i 
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^mPhRi i nT«rfw : i ^r^iRiR^ 

^Tftqrjr fen^nr: i W fTtat fagftfr #$fawrfisF- 

rn ^TT: I 3TSt ^t'SlTFR) FTfT: I *ft#T ffit 

wtt:, qrrer§FFr«r i arfaw qw*Fft ftspfo: 

l&dtafttTCT: I 

11- Among the disputants t{ie Carvakas, absolute 
materialists, hold that the meaning of ‘Thou’ is only 
the four elements transformed as the body. Others 
hold that it is the faculties of vision etc., taken 
separately; yet others, that it is the faculties collecti¬ 
vely. Some think it is the mind, others that it is the 
vital .breath. Some of the Buddhists, (th eVijnana- 
vadins ) consider it to be thought lasting for an 
instant only. The Madhyamikas, (among them) hold 
that it is a void, a non-entity. The space-clad ones 
(Jainas) think that it is something other than the 
body and the faculties but having the same 
magnitude as the body. The followers of Vaiseshika, 
Nyaya and the Prabhakara school of Purya-mimdmsa 
hold that it is the all-pervading, non-sentient doer 
and enjoyer. The followers of Kumarila Bhatta hold 
that it has two aspects, one sentient and the other, 
non-sentient. The Sankhyas and the followers of 
Patanjali, the yogins, hold that it is the enjoyer only 
and of the form of absolute knowledge. The follo¬ 
wers of the Upanishads, the Vedantins, hold that it is 
participating in doership etc. because of ignorance, 
but in reality it is without predications and the pure 
awareness that is supreme Bliss. 

?3. i?5f 

12. These views are generally prevailing about the 
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ftrsr^rf^i 


essence of awareness which is the content of the idea 
‘I’. Because of these differences of views of the 
disputants, there are doubts about the definite basis 
of the concept ‘I’. To clear these and give a certi¬ 
tude to it, the Acharya Sankara has said : 

m m =r ^rr wik: 

f^r: II ^ || 

[Not earth, not water, not lights not wind 

Not space, not a faculty, not all of them together 


• is I; 

Because all ihese are variable, I am the one 
which is proved in deep sleep alone 
The One, the ultimate residue, Siva, the absolute ] 

?3. 3T5 I 3rfedfa: I ST3%5: ^rg^rT- 

tanrrfsRT: i 1^: I 

iwfo: i g-^rPTMT^t: wtr^JNt iMifirhditafr- 

13. T, the basis of the concept I. ‘One’, without a 
second. ‘The residue’, which is not sublated or con¬ 
tradicted when all duality is negated. ‘Siva’, the 
supreme bliss which is also awareness because that 
alone is auspicious. ‘Absolute’, devoid of all predica¬ 
tions. Thus it (this verse) means that the view of the 
Upanishads is right and it is that the basis of the 
concept «I’ is the supreme bliss-awarenes, without a 
second, which cannot be negated by any means of 
knowing. 

ftrrarftwnj; Pttt- 

Jpfrfw—=f =T «T I wfr 
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^5TT I qT JJpT: qTSf q VtSt ¥ ‘ijM ^ 



5H5q:ll 


14. In order to establish this, by refuting the views 
of the other disputants,-first, the view of the Self as 
the body is denied by the statement, “not earth, not 
water, not light not wind, not space”. Here the word 
*1* is to be taken with the ‘not’ separately in each 
denial. “I am not that which is earth; the earth is 
not that which I am”. In this manner, the absence 
of mutual identification has to be understood. 


*nrfq qTfeqr 

I WSfa qqqsqqiftcpTCTg;, q^rr^P^qiPT- 
itwt ^ cth qfRit 

15. This disputant does not admit selfhood of earth 
etc., separately because he admits selfhood of the 
aggregate only. Yet, because his view does not 
accept a composite entity, the need would arise for 
the admission of a fifth principle. Again because he 
does not admit relations like combination etc., and 
there is also no principle to cause the aggregation, 
the aggregate could not be reasonably established. 
With this in mind, the view of the self-hood of 
each element of matter is denied separately. 

f 

16. Again, the materialist admits only four elements 
of matter. In his view, space is only a void, a non¬ 
entity, the absence of any of the four elements. 
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enduring 8 and non-existent and therefore, it cannot 
be a material cause of the body. Yet, in the final 
view (of the Vedantin ) space is existent and a com¬ 
ponent in the material cause of the body, it can 
possibly be taken as the basis of selfhood. Therefore 
that is also refuted. 

?V9. 3iw—^ P khk ppt i 

11 

17. Alternatively the statement ending with,‘not wind’ 
can be taken as refuting the view of the Self as the 
body and ‘not space’ as refuting the view of the Self 
as a void or non-entity, because the word ’■Kham , 
has the meaning of void also. 

IT^fh^SqT’JTPTT^’T^rfhTTg-: I ^ ^ 

fnfiwHi *35TPTr ^iq^qicpil^i ^ i 

^ fircTfJenfir i ar^u 

m^rrfq fircr^TRtf% n 

18. ‘Not a faculty’, thus the self-hood of any of the 
faculties severally is denied. ‘Not the aggregate of 
(any or all of) those. This expression refutes the 
aggregate of the elements, transformed as the body 
and all the faculties collectively also. Earlier without 
admitting aggregation, the elements were refuted 
individually; now even admitting the aggregation, 
they are refuted collectively; this is the distinction. 


8 In this view, momentarines, existing for just one instant 
which is sufficient to produce an effect or a product, is a 
characteristic of reality which is equated with such momentary 
existence. Therefore the non-existent is non-momentary, endu¬ 
ring. 
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Pp^T: • 

19. The refutation (of selfhood) of the elements of 
matter leads (automatically) to the refutation (of 
selfhood) of mind and life which are material. By 
refuting (the selfhood of) the mind, (the selfhood of) 
its function, the intelligence or thought lasting for an 
instant, and of the extra corporeal principle endowed 
with doership, enjoyership etc are refuted- 

r°. ; *pft- 

* »r qq' ffir i %^fr^PRrHi 

qfqwnq n 

20. Because in the final view (of the Vedantins ) it is 

accepted that knowledge (knowing), will, joy etc-, are 
functions of the ‘inner instrument’, the mind- Also 
because the revealed scripture also tells us, beginning 
with desire, will etc.,“(all those are) the mind only”. 
Thus all the principles, beginning with the body and 
ending with ‘only the enjoyer’ accepted as Self by 
the different disputants are declared to be non-self. 
3?. ^ 3T^Tf;cT^Tfc% I fipTTf^T' 

fcftf 2TT5RIII 

21- He tells us the general reason for this refutation: 
“Because they are variable”* It means that all these 
are inconstant and subject to destruction. 
rr. an^pfr ^t^iqftfSiJSRqra; ^qfrf^Rt 

arqwrt q 

an^qpTTqra; arrenq q^sfq *rqr- 

sqqsftqq^: || 

22. (To clarify :) Because Atman, the Self is not deter¬ 
mined in terms of space and time, objects so deter¬ 
mined like a pot are non-self. All non-self is non- 
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sentient because what is other than self is without 
selfhood. 

Though the Self is one, the different joys and 
sorrows felt by different individuals can be under¬ 
stood reasonably by accepting the multiplicity of 
minds wherein these feelings are based. 

ssrrHM*!*"! fafmra; m?- 

gnrPTT^r^ 1 

23. The Self cannot also be seen to have previous 
non-existence or non-existence by destruction, be¬ 
cause one’s perception of one’s own non-existence is 
contradicted; for, at the time of perception the per- 
ceiver would not be there and when the perceiver is 
there, what is to be perceived viz. his nonexistence or 
absence is not there. 9 Also (if such non-existence is 
admitted) it would lead to the loss of what is done 
and the happening of what is not done. 10 

9 Non-existence, <abhava ' is one of the categories of the 
*nyaya-vaiseshika' school. It is divided into four kinds: 1 * praga- 
bhava, previous non-existence, the non-existence of an object 
before it came into being. In the lump of clay that is to be 
shaped into a pot ‘ pragabhava ’ of the pot is present before the 
pot actually comes intp being. 2 Pradhvmsabhiivci, non-existence 
due to destruction; the non-existence of an object which has been 
destroyed; 3 ‘ anyonyabhava ”, mutual non-existence, the non-exis¬ 
tence implied by one thing not being another as when we say 
A pot is not a cloth”, 4) 'atyantabhavcC, total non-existence 
which is absolute denial. The argument here is to show that 
the Self cannot be brought under any of the four kinds of non¬ 
existence and is therefore, eternal and undeniable. 

10 The principle involved is the natural and universally admi¬ 
tted fact that every cause must have an effect, every effort must 
produce a result and every effect necessarily presupposes a cause. 

A violation of this principle is not acceptable to reason. 
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t qvr serertrmrHft, ^rsq^nr^R: hi^^rm- 

w=m-. i * 

24. Thus it (the Self) cannot have previous non¬ 
existence or non-existance after destruction. The 
Self is of the form of Reality or Being and found 

everywhere. Therefore its total non-existence is not 
conceivable. 






vjMlfokt art-q^r q^RRRMI^qqf^: I 
25. Duality is illusory because it can be apprehen¬ 
ded only as identical with absolute Being which is its 
basis ; n anything superimposed like silver seen in 


11 What is difference or distinction ? We see A and B and we 
think that A is different from B. What is it that constitutes the 
difference? A is not B. i.e., A is denied in the locus B. This 
denial can mean only the affirmation of the bare locus. Which 
means that the difference between A and B, which is also the 
denial of A in B, let us say dA, is B itself. Now since A is 
different from B, B is different from A ; and this difference of B 
from A, dB, is A only. Therefore we have dA is B and dB is A. 
Again the difference of A from B is the same as the difference of 
B from A. So dA is dB. So we have three propositions : 
dA is B 
dB is A and 
dA is dB. 

' Therefore A is B. 

Trying to discover the nature of distinction between A and 
B, we have arrived at the identity of A and B or if we persist 
in the mutual denial, at the void. Neither of these makes 
difference understandable itt reason. 

It may be held that distinction is itself an entity, visesha 
of the vaiseshikas, which makes A different from B. This gives 
us three entities, the perceived entities A and B and the presumed 
distinction V. Now V is neither A nor B. What makes it 
different ? We have to presume two more entities Vj which is 
neither A nor V-and V 2 which is neither V nor B. This gives us 
2 
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shell cannot be apprehended except through its 
identity" with the substratum. So the denial of the 
identity is not reasonable. 

^=r % HT^JTR: I 

26. Thus the Self is not the counter-correlate of any 
form of non-being. The body, the faculties and 
the like are the counter correlates. Therefore they 
are not Self. 


?} 3 . fiFg wlwt 3TRJTfa 3r^irMrmfrmfeglT- 

27. But they are creations of the beginningless, 
indefinable, ignorance within the Self which is self- 
luminous awareness, though it is without a second; 
and therefore they are also indefinable. This is the 
secret of the doctrine, the final view. 

gjpft =cr 'm£ 

gftri 

28. Now a doubt arises: You admit that the Self is 
of the form of awareness. In the state of- deep sleep 
there is no awareness because the memory of one 
who has woken up is of this form, “I was in dense 
or total ignorance, I did not know anything”. So how 
can the inconstancy of the self be avoided ? This 


five entities, which require four distinctions to understand their 
difference.. And soon ad infinitum. This infinite regress is no 
solution either. 

So we see that the idea of distinction does not bear the 
scrutiny of reason and is therefore untenable. As something 
which appears to be there but does not stand to reason it is 
called mithydy illusory or false. 






Rj4i s ^f^§ 
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doubt is answered by the expression, “Proved in 
deep sleep alone.” 

R<. WP-T:—3fR*R: ^ qq^: I 3FTUT *JStS 

?qiqfqfq qwstf^rqq:, sqftqrfa^fq 

^sr^seq-sq'fiT^RT^ II 

29- “The meaning of this: Since the Self is the witness 
of deep sleep it is not absent in that condition. Other¬ 
wise the remembrance, ‘I was ignorant’ would not 
be understandable. Though the knower, the means 
of knowing, the mode of knowing and the object 
known may vary, the witness of their existence and 
non-existence is ever unvarying. 


3°. q$ rpnsrq-: pprraT, tr qq qjqr ntw qqlqqq ^qqTqTqrcqqq- 
q qqrfqqq UTf§TUT^^T qfq %q~ 

30. Objection: The cogniser is the locus of knowing. 
He is also the doer and the enjoyer. And like a 
great light he illumines everything, himself as well 
as the others and is not in need of another witness 


to know him, like a pot. - 

3?- q, fqqnftsqq gqqqr 

q’rrpr qfwp-ktq g ^ qiq, qq*q ii 

31. Answer: No. Because he is changing and it is not 
reasonable to admit that one can be a witness of his 
own change. The seen (the object) can not be accepted 
as the seer (the subject). The. cogniser, being subject 
to change is an object and only one unchanging 
principle can be the witness of all. 

V*. q$ qq?: ig&kt fMbfo: msft qrfqq%, wqTftrq^qrfefq %q i 

32. Objection: It is not possible to accept one 
unchanging witness of which no predications are 
possible because there is, no evidence for it. 

33. q,' q*tq qrqq^qTfq qq qw qtqr qqfqq frqfq/ *q 
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sr^gt 55T ^Rikdlsfer 5[5T' ^TT %<?RT- 

#rrf^ ii 

* Answer: “While he is shining, everything shines 
after Him, by His light all this is illumined” (S.U. 
u, I 4 ). “You cannot see the seer of sight” (B.U. 
h, 4,2) ; “(it is) the Seer who is not seen; other than 
That there is no seer” (B.U. ii, 7,2). By such stated 
ment s the king of all methods of knowing, the 
Upanishads have crowned Him as the witness of all. 

PFTTSPTT^ 3Tf>5S«TTfs^Fr ^cf^PTIRTSR^' 
rnrmTsr: rr^tf^r yrrdtfa 1 

33. Objection: This is magical indeed! That the 
greatest of the means of knowing, should make the 
one unchanging principle which is itself not the locus 
of valid knowing the witness of all, abandoning the 
other non-unchanging principles which are such 
loci. 

, w = 5'3rra*Hhrc[ ^TM^Ieivy if4<$fh<d?4i<j; 11 

35 . Answer: Yes- It is certainly magical being like 
a dream, the product of nescience. 

urc&t inTtspr^f^r 1 

36. Objection : Even so, how can they, which being 
objects, should be non-sentient like a pot, be the 
loci of valid knowing. 

f^TT^r^n«rr- 

m^\ . 

37 . Answer: No. Because of clarity they are able to 
catch or hold a reflection of consciousness or by 
virtue of the superimposed identity with pure 
consciousness. 

^ rftror irf^psr 

38. Objection : But how can there be a reflection of 
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something without form or colour and without 
parts either ? • 

^WT^qqfrT: ? fasFri^rr fqf^qran 
q^nfu y+ifd+T^l 

39- Answer: What is unreasonable about it ? Because 
the product of illusion can be variegated indeed. The 
form and colour of the hybiscus-themselves without 
form and colour 12 -are seen reflected in the crystal; 
even sound has a reflection called an echo. And they 
are not different from the accepted reflection. 

40- Objection :-Even so the reflection's only of some¬ 
thing that can be perceived through the senses. 

v?* ^r, i srftfotqwFr snqjRFnfq 

;i sir&»raRif5i«r- 


41. Answer:-No, because it is not invariably so. It is 
seen that space which is apprehended by the witness 
and not perceived by the senses, is seen reflected in 
water. Otherwise, the great depth of space could 
not be perceived in water only knee deep. Though 
the reflection of space (the sky) is apprehended by 



12 Colour and form ‘ rupa ’, is a quality. It can not be said 
to possess another quality. A quality is said to be inherent in a 
substance, and cannot, therefore' be predicated of another 
quality. So non-acceptance of one quality in another is a funda¬ 
mental principle in ‘ nyaya ’. ‘ Gune guna-anangikarah Thus 

the ‘ rUpa \ the form and the colour, of the h'ybiscus flower ' 
which is reflected in the crystal is itself without rQpa. 
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the witness, the perception of the locus (of reflection, 
viz., water) needs the aid‘of the eye. This explains 
also the illusory perception of the form “the sky is 
blue”. Because in that illusory perception, space 
With light is the locus. Therefore it is to be under¬ 
stood that only a visual image necessarily requires 
form and colour, not others- 

OTTfq 4|k*H: f% rp= f TO |pHkl 

43 . Objection :-Eevn so, what is the evidence of the 
reflection of the Self? 

I ' ¥q ¥q rrf^rq^rFT HRTIHIt^T 

4>0Rl' 5%: I ‘qoptq 

i ‘ m? is: ’ ‘ rr dfarr f%^?pqT shtt 

mqira’ ’ * i ^qr^nrf^ra; ’ q U Pd :i 

‘3rmRrcn* ‘ar^r^ Wtqm-^ 

HHTfln 

43- Answer:-Listen. ‘‘In every form He was reflected. 
That <reflected) form of His, made the-Lord and the 
individual self for the purpose of activity based on 
‘I’ (b.u ft,5,19). “He is seen as one and as many like 
the moon in the water” (B.u. 4, 12 ) “Illusion, may a, 
creates the appearance of the soul and the Lord.” Such 
passages of the Sruti. And the only way of understand¬ 
ing sruti passages like, “He only has entered here” 
(fi.U.i, 4,7} . “He entered by this door by opening 
the delimitation.” (b.u.u.12 ). (Because in any other 
sense these passages could not be understood reason¬ 
ably.) Again there are the Sutras. “And an appear¬ 
ance only” (B.S.iii, 2 , 18 ). “Therefore the comparison 
“like a reflected sun” (B.S.iii,2,18) All these are evi¬ 
dence of reflection of the self. 
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W- ^ hRiRiH^T^: I 

^T^rf^T: i wr 3 q f^rr? t^r^r^ra; i ar%^Tf^?n j R^ 5 
8T%f^, =q I ^itTW:?TW JTf^^^mrgTTT 


prmf?^: 11 

44- The supporters of the “reflection theory” 13 hold 
that this, the reflection, is real; the supporters of the 
“appearance theory” 14 hold that it is only illusory. 
About its nature, that it is reflection however, there 
is no dispute but that is different. And its being 
different from non-sentient matter is evident from the 
sruti and also from experience. Thus it is established 
that the mind is the locus of valid knowing through 
the super imposition of the reflection (of the self), 
v ^5 apamitsfa 1 fe—3TRqf% ? 

3RR*rflt 3T 3TW ? 


45. Objection:—Even the supefimposition cannot be 
reasonably accepted. Thus: Is the non-self super 
imposed on the Self or the self on the non-self? 

V5- TOT:, 


TfeT^^ ^ 3rf^rR^reF^I.I ^TTflr ftwiRSTTWjq- 

U^Rf, fTrsqrq^fviHH^ I ^ 5 9R Z R% ?T- 

^ 1 ^ 1 q 1% ^Rq spf^f^RRT^, f*RR*PTH 3T 
,?TT%=| I SRRTSt— 

ND 

f^r WW: I 


^FRt' 



qFT:«R*rr 







■ 13 Padmapadacarya and Sarvajnltman, the authors of the 
PanchapUdika and the Sankshepapfiriraraka. 

14 Sure4vracharya, the author of the Vartika on the Bpha~ 
daranyaka upanishad-bhash'ya. 
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^ I ? 3Rfts*q^’ ‘%5 ^imfer 

ft^r ? ' 3r«TT?r an^fr %%' f^rraT: ^^q- : gr^qf Ptkjtr# 
srRiUKaifNr i ^f^T^rrfc^ fa^Mi^Ri^i i 

46. It cannot be the first. Because the Self cannot 
be accepted as having general and special aspects, is 
always shining and has no similarity etc-, it cannot be 
the locus or substratum of superimposition• Nor 
is the second alternative tenable. Because the non-self 
is accepted as illusory, admitting it as the basis of 
superimposition would lead to the “ void-theory ”. 
Holding it, the non-self, to be real would lead to its 
being irremovable and therefore emancipation would 
be impossible. What is real can never be removed 
and scriptural statements like the following teach that 
it can be got rid of: “The knot of the heart is 
broken, all doubts are cut away and all actions are 
reduced to nothing when That is seen as the great and 
the small’’ (M.U. ii, 1,8) ; “knowing That only one 
goes beyond death”; “There is no other way to 
liberation” (Su. U. vii, 8, 1,13); The knower of the Self 
crosses sorrow’’ (Ch. U.vii 8,1,13). These, passages 
demonstrating that phenomenal existence can be got 
rid of by knowledge suggest that it (phenomenal 
existence) is illusory. Sruti statements like “One only 
without a second” (Ch. U.vi 1,2) ; “All other than 
this is mortal ” (b.U. iv, 4,2) “ Here there is no multi¬ 
plicity or manifoldness at all (b.U. iv, 41,9)”. “ Now, 
therefore, the instruction is “Not this, not this” 
(B.U. ii, 3, 6), directly expound the illusoriness of the 
non-self. It can also be inferred through the cause, 
“ being visible ”, like shell-silver. 
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^mtw^rw^TRtrrPT ' gww:, sRT^HT^nt^ 
^r^rt w% ^ 3rrittstw ^mmmrfc.- 

^jtwsw i q%r 3n?*mRfrrsn^T srfasm-wsrR f^rresr 

^PTI^ I 

47. Again only after the non-self is established as 
superimposed 15 on the self, can the Self be imposed 
°n it; the imposition of the Self on the non-self 
Would lead to the Self having similarity and the like 
defects of the non-self. If the self is imposed on 
the non-self, that would lead to the defect of self 
support etc. Thus the view has been refuted that 
there is no scope for the consideration of any alters 
native with reference to the superimposition of the 
self and non-self which'is based on ignorance or 
nescience. 

3rfasi'p=n src^qq^ i fe— hMurct 

=nwa^nf^t'7traw: 1 3 ^ 

15 The idea of superimosition, adhyasa, is basic to the 
understanding of advaita. That the ultimate truth is non- 
differentiated Being - Awareness-Bliss absolute, is proved by the 
Proper understanding of Sruti , the only available guide to matters 
not susceptible of sensory verification. This could exclude all 
differentiation totally. But all of phenomenal experience is. 
based on differentiation only. This persistently perceived diffe¬ 
rence has to be explained. The advailin finds the only tenable 
explanation is that it is an apperance without reality superim¬ 
posed on the absolute Reality of the infinite. Vide Note 19 on p. 
29. 

Here this explanation is being assailed by the method of 
admiting (for argument) that one part of the theory is correct 
and trying to prove the other part absurd. Granting that the 
'Reality is absolute and undifferentiated, superimposition is, for 
that very reason, untenable and therefore, not the explanation 
of the experienced difference. That is the;of the objection 
in paras 45 to 48 pp 23 to 26. 
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ftrgi s dfa-4 


5fT 


g^FiTwrgTj^% ^qg if^sq-^qr ^ ^ ^rrg; i 
^f^SI-l srf^Tt^^qiT^ 



48- It is not reasonable to admit the existence of 
ignorance in that Self which is self-luminous. Thus: 
Is that (ignorance) superimposed or not super¬ 
imposed? In the first case how can falling into the 
error of self-locus or self-support be avoided ? 16 In 
the latter case, since it can never be destroyed or got 
rid of, emancipation would become impossible. If 
everything is based on superimposition - oniy, the 
distinction between truth and error would cease 
(leading to utter confusion). To say that the one 
Self is at the same time the means of valid knowing, 
the object of such knowing, the form or mode of 
such knowing and such valid knowing itself, is self- 
contradictory- If it is accepted as non-contradictory, 
we would be admitting the view of the Bouddhas. 

3Tir 

gT ^ | qrfq q-qr 

49- Answer : Now we shall answer this: “I am a man, 
the doer (of work) and the enjoyer (of the result of 
it)” etc-, this idea is commonly felt by all persons. 
This is not a memory because it is experienced direc¬ 
tly without perception of the difference (between the 
substantive element T and the predicative elements, 
man, doer, enjoyer etc). Nor is it valid knowing 

18 Superimposition is caused by ignorance which itself is 
superimposition. This is the alleged defect of self-support, 

* svasryadosha \ The advaitin overcomes the objection by 
making superimposition * anadi ’, begining^ess. See para 58 p. 31. 
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because it is sublated by the sruti and reasoning 
(which are the means of valid knowing). 

W =q sm: * qfa fafTFPTq: f?RF3ff^T: SW: ’ ‘ 3I7T- 

*TT?*TT m 3f§T ’ * NffWK ‘ *T 3TPFIT 

3TTf^TTCTTT ’ ‘ 3T§T ’ ‘q 3fRqT ^HTT: ’ ' qfSqt- 



^rnTTfqqr^- qjf# qtt srrt ^vgq<^fq' ‘ q qqq 
qqfq 3rewt inf 3 ^’ 

*TRqqt qqfqfcq 1 

50. Thus the srutis : “ This person or spirit which 

has knowledge for its essence, the light within the 
heart.” (B.U. iii, 4,7) “This Self is the Infinite” 
(B U ii, 5,19). “The Infinite is truth, knowledge, 
endless ” (T.U. ii, 1 , 1 ). “The Self which is free from 
sin” (Ch. U. viii, 7,2). “That which is direct and 
immediate is the Infinite. That which is the Self 
that is inside all (else) ” (B.U. iii, 4, 1 ). “Which 
goes beyond hunger and thrist, grief, fear and death ” 
(B.U. iii, 5,1) ; “Whatever he may see there, He is 
not followed by it. This person is unattached” 
(B.U iv, 1,15) ; and the like show that the Self is 
neither doer nor enjoyer and is essentially the 
Supreme Bliss, the Infinite. 

k?. ^Tfvq-aj—fsp^Tf^TT: qftfejjq^q I STW 

^fqqqsspqrgqq^: 1 sprqfa- 

q s l"cqra; q^qp-^qq^r =q srfaSTqqra; 1 wefrrq 

1 q^r^^rFf frrr 

frp%qFq?:qTqqTnq: 1 qpqfrifaqiqm'^fteitsr arqqqq^fqqq- 



51- Reasoning is : Anything that is subject to change, 
being limited, has to be non-self. Becau'se of the 
contradiction in one being both the subject and the 
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object of any act, knowing oneself is not reasonable. 
The relation between sight and the object seen cannot 
be reasonably explained. The attributive-substantive 
relation cannot be reasonably understood as one 
of difference or non-difference. If knowledge is 
held to be transient (non-eternal), the various indi - 
vidual units of knowledge, their non-existence 
-mutual, through destruction and before origination, 
inherence, a universal of knowledgeness, have'all to 
be admitted making for a great complication. Holding 
knowledge to be one leads to great simplicity; ideas 
of different objects like “knowledge of a pot”, “know¬ 
ledge of a cloth ” etc., being accounted for by the 
association of different temporary adjuncts. Because 
knowledge by itself is always understood uniformly 
as knowledge only. Ideas regarding its orgination 
and destruction can be reasonably explained by its 

relation. with objects that have to be constructed 
necessarily. 

3qTfqqrr*T5ffRr^r qw 


52. Objection :-Because each pot is perceived by itself 
as different from another without reference to any 
differentiating temporary adjuncts and there is no 
possibility of perceiving any obstruction to it (why 
should we not assume each knowledge as a distinct 
transient unit ?) 


53. Answer (In that case) space, time and direction 
will have to be accepted as manifold. 17 


17 In the view- of the Naiyayika, who has raised the objec¬ 
tion, these catagories are single, not manifold. His objection 
would affect his own thesis adversly and is therefore invalid. 
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vPie^rraifR i qiHMHKM^^ =4 g^iH^w^ra i PKW+Pr- 
q a i R^ rSTT: I 

54. If doership etc., should be real, liberation would 
become impossible. If self-luminosity is not admitted 
for the Self the ieal world would become dark, 
impossible to apprehend. The Self, being the 
ultimate goal of supreme Love, is Bliss. Thus the 
Self is, without predicates, self-luminous bliss; and 
reasons of the same kind. 

44. gwra; sk+KWfa J it T ^ 


^ rR 3rffi4l4l'HlRT 


Rd^Rl I *T "v»l I *114l Rt 


ITR^T ^R I 

55. Therefore by elimination, 18 this (the phenomenal 
world of objects) must be an illusion. This having 
been established, a proper reason for this has to be 
constructed. 19 It can be constructed in the non-dual 


18 Any idea, pratiti, that occurs must necessarily be (a) a 
memory (b) a valid knowing or (c) an illusion. It has been shown 
that , the basis of all the business which we call life cannot be 
classed as memory or as valid knowing. Therefore it can be only 
illusion. When all but one of several possibilities are eliminated 
the remaining one must be accepted as the only possible 
solution. That is the reasoning “by elimination”, ‘pariseshyq 
nydya \ 

19 It is important to remember this point. That the whole 
mass of thought regarding superimposition and its cause is 
* kalpana % a construction i e. it is a hypothesis constructed to 
account for the perceived difference and multiplicity. And the 
construction is to be done in such a way as to satisfy all possible 
objections and to make it plausible from every point of view. 
This is also the reason for the difference of view among the post- 
§ankara advaitins on the details of the construction. But the 
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Self only as a. superirnposition which causes the 
perception of the substantiative (with the predication 
of otherness). It is experienced and perceived through 
the idea, “I do not know ”, which is of the witness- 

conciousness. It is therefore only ignorance and 
indefinable. 

qTf^qf%qffh^iRi«rr =q sqrqRrTq%: i 

56. Nor is it negative (as the non-existence of kno¬ 
wledge,) in nature. Because knowledge is eternal 
and its non-existence cannot be accepted- Also 
because denial of the knowledge and of oneself (as 
the locus thereof) would involve a contradiction with 

reference to both the locus and the counter-corre¬ 
late of the negation. 20 

qs. Trfq <4 <qTT5 g, 3Tqrt^qrRii 3r€RHiq^r*f 

Nor is it a continuous series of mistaken 
knowings or doubt and the continuation of either 

variation in detail does not vitiate the main thesis as explained in 
this text later in the paras 74-79. Much of the confusion that 
appears to occur can be avoided if this is clearly kept in, mind and 
the tendency to think of and argue about it as if it is real is 
vigilantly avoided. Vide pages 40-42 where the attack on the 
validity of the main advaithic thesis on the ground of the con¬ 
flicts and contradictions among the later thinkers is answered. 

The idea, “I do not know” does itself involve the 
knowing of ‘ I ’ as the locus of the ignorance and some knowing 
about the entity x, because no denial is possible without 
knowing the denied entity. If the ignorance implied by ‘do not 
know is taken as absence of knowledge the idea’would be self¬ 
contradictory. It can make sense if it refers to some positive 
ignorance and not to just the non-existence of the knowledge. 




81 


through memory; because of its immediacy. Mistaken 
knowing and doubt which are past or not yet appre¬ 
hended can never be experienced as immediate. 

3rr=r*ilq'KH^u ^ i arRfRt i 

ST%2J I 4 *T&\ g PTfft g qtNrg ’ ' v£t ^rr 2 ^: 

gwq fq% * 4 arg^q ft ’ 4 ^fterhn' rp^t ’ 4 ^r«rRt ft^r- 

srfTH^q sqqrrsTrt i q* ^^qTsrrrft^qiraw: i <*HTfc3q 
^raqrg i wf^qfcqTqqTqrg wnpren?^ ^rittsq^qra; i 
%WRn«rwfq^re%^t ar^frawg - : 1 qfc&fc qnqqfRqT^frr 
ajwrx^qFTr r i<{li g 

qft^TqTq^q^qrcr wf^r i 
58. Jt is also the cause of mistake, being of the 
nature of a covering or veil* The Self is unchanging 
'and therefore cannot be the cause of a mistake- The 
mind etc-, are products of ignorance. The scriptuie 
tells us that it is composed of the three gunas. “The 


power of the Divine Self composed of the three quali¬ 
ties” ; (s.U.i s 3). “Know prakrlti to be maya (illusion) 
and the supreme Lord as the possessor of maya ’ 
(S.U. iv, 10). “The Lord is seen in many forms because of 
His illusory powers” (B-U. ii, 5,19). “(They do not 
know the truth about themselves), being covered by 
falsehood” (Ch- U. viii, 3, 2);“ (You do not know the Self 
which created all these creatures,) being surrounded 
by mist” T.S. iv, 6, 2, 2); “Again, at the end, there is 
total removal of all illusion” (S-U- »> 10 ) Because of 
such scriptural statements also, this ignorance is 
illusory, indefinable, untrue and removable or destruc¬ 
tible by knowledge of the truth. It is also the cause 
of its own and all other superimposition. There is no 
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possibility of defects like being its own locus, as 
that has been refuted by accepting it as without a 
beginning. Because it is beginningless, it has no 
origination. The self-luminous Atman is also self- 
awareness. Thus there is superimposition of the ego 
. on oneness qualified by superimposition of ignorance* . 
And on such awareness further qualified by the 
superimposed ego there is the suprimposition of the 
attributes of the ego like desire, will etc., and of the 
atributes of the faculties like lameness, deafness, 
impotence etc. Because the. faculties are mediate, 2 * 
they are not superimposed on the immediate substan¬ 
tive. Such is the final view. 

5 ^ s*rr i ^ ^n- 

dfeftie =*? ^Tirnt q regq i ffo wferrer: i 

59- On that (the awareness) so qualified (by the 
superimposition of ignorance, the mind, its functions, 
the functions of the faculties,) the gross body is superi¬ 
mposed, through its attributes, such as “I am a man”; 
and not in its true form. “I am the body”. That idea 
(“I am the body”) is not directly perceived or known. 
On that again, thus (further) qualified are imposed 
the attributes of the body such as stoutness and the 
like. And on the same thus further qualified are 

21 The ideas of the faculties or senses are in the for ms “j 
have the eyes ”, “ I have the ears ” etc., not as 1 “ I am the eye ” 
or “I &m the earTherefore they are not directly 
.superimposed on the qualified consciousness but indirectly as 
possessions. But the attributes of the faculties are directly 
superimposed on the qualified consciousness in the form, “ I 
am blind”, “I am deaf” etc. 
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superimposed the attributes, like being whole or defi¬ 
cient, of persons like the son, the wife and such others. 
5°. 1 3fSIT “ 

qWRFR I ^IjTP 


farrnp ftrr $m. •• 

fsr^T ; sfinr: WTRTFTT .q? ll 

1% I fh^: I SIR: 3RT:3>W* I -^l^RT R 

^sRFlt fiFRq Wf5qTf<qTTFri% RgTRfRT ql^-K^RR 3^- 

60. In the same manner, the awareness is super¬ 
imposed on the (the objects like) ego and down to the 
body by association- The gradation of love varies 
with the proximity or remoteness of the superimposi¬ 
tion. This has been stated in the nectar-like 
Vdrtika : “ The, son is dearer than wealth, the body is 
dearer than the son, the faculty is dearer than the 
body, life is dearer than the faculties and more than 
the faculties, the Self is supremely dear ”. The body 
means the gross body ; ‘life’ means the inner instru¬ 
ment, the mind. That the faculties are dearer than 
the body is proved by the experience of closing the 
eyes etc., when it is likely to be hit by a weapon or 
by rain and such others. 




. . ...... .* . . 

ffr 3r^qrfiid\^TT^W: 


61. Thus, by this mutual superimposition, we have 
the knotting together of truth and untruth. If the 
superimposition of one only is admitted there is the 
possibility of the other not being perceived; the rule 
being that in illusion only that is perceived which is 
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superimposed. The perception is like the perception 
of a group of objects like “these are colour and 
silver So (the acceptance of) mutual superimposi¬ 
tion is unavoidable. 

fTI'sqW: I G3> q^TRlfc: II 

NO 

62- Because pure consciousness remains as the limit 

of all negation or sublation, there is no possibility 
of ending up in the ‘ void theory Superimposition 
is just the appearance of mixing up truth and 
untruth. Therefore each subsequent superimposition 
of the ego is based on an earlier superimposition and 
(the whole series) is without a beginning like the 
seed-sprout series. The superimposition of ignora¬ 
nce, however, is only one and also without beginning¬ 
s' ^ 'sjftrsqr: qT5T 

Wt'iPMp | 

63- Objection:—But the author of the Bhasya , Sri 
Sankara, has stated that superimposition is the appea¬ 
rance elsewhere of something seen earlier and it is 
like memory. Does it (the acceptance of suprimposi- 
tion as beginningless) not contradict his view which 
requires its origination, as a memory, in the 
impression of an experience ? 

sv. 11 q»Tqrf^rruifHMN^mFT i qnmsr 

qnT°TT^rrasfq q ^orrsqrffr: i =q 

q^ T Tfe^qTpT'=Fmr qitsfq | 

64. Answer :—It does not. Because he had in view 
only the resultant or produced superimposition while 
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making the statement. The (more-precise) definition 
is therefore as, “ the appearance of something else 
elsewhere” and this would cover both cases (causal 
and resultant). Or because of the statement in the 
Bhdshya , “ Mixing up truth and untruth ” the finally 
established definition would be “ The apparent mix¬ 
ing up of truth and untruth is superimposition ”. The 
causal superimposition would not fall outside this 
definition ; nor would there be any flaw in vdescrib- 
ing resultant superimposition as without beginning 
like the seed-sprout series. 

54. fat wnrot 

^ I fa—*lls?tH*l4fa^ ^‘R’TT ^fTPRTT^T- 

^TT'PT: I fa 3 +T5[ s ^f Rt OTSfr '3f I R3>TC®Tfafa ^ 4^4% I 

^^Rfa^SJKRHRRT: ^fa^PTTUTfa%4>: 4R?f fl*TIdT 

Wfa =Ef ?fa RTfa^>TTqT^T: I 

65. Superimposition having been established in this 
manner, the organised distinctions in the one Self as 
God and man, and in consciousness as the means of 
knowing and the object known can be reasonably 
understood. Thus: The Self with ignorance for an 
adjunct 22 is called the vyitness, the cause of the world 
and the Lord through non-discrimination from the 
appearance of its consciousness which has become 
identified with ignorance. But with the mind for an 

22 According to the ‘ Nyayaratnavali ’ having an adjunct is 
being reflected in it and the non-discrimination is between the 
reflection and the infusion of the consciousness which is also 
present in the adjunct. Of course, the non-discrimination is by 
the Jiva, the individual soul. The whole explanation is 
from the point of view of that soul, trying to account for its 
(apparent) sense of separation from the absolute pure con- 

sciounsess. 
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adjunct it is called the soul, the doer, the enjoyer, the 
cogniser, also through non-discrimination from the 
appearance of consciousness which has become identi¬ 
fied with the mind- This is the view of the revered 
author of the Va.rtika. 

55- ^ ^ arflrfaTp wzr- 

qfq fM' I 3TUFTW 5 ^rfe^FITS- 

?T^f^rTf5rt5RT^T : I 

arf^T^ q - ^ ' m^nwfrqiA’: 

si'iid, smnwn'fq i ^tp 


nfk 



*TWf?T ^ ^t^tt u, 


#r i 

66. Because the mind is different in each body, the 
reflection of consciousness in each mind is also 


different and pure consciousness not understood as 
distinct from the reflection is seen as if it is different 


in each mind also. Because ignorance is the same 
everywhere and there is thus no difference in cons¬ 
ciousness within it, the witness-consciousness, seen as 
not distinct from it, never appears to be many or 
various. In this view, the implied meaning of the 
words ‘That’ and ‘thou’ is obtained by the process of 
abandoning only ; because the temporary adjunct and 
the reflection therein are given up (in the case of 
both the words). The appearance also, being neither 
insentient nor sentient is indefinable. Thus it has 
been said in the *Sanlcshepa SarlrakcC : “ If the word 
for the Infinite should (explicitly) mean the ignora¬ 
nce and the reflection therein, then the word ‘I* 
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would mean the ego. In that case the implied 
meaning is got by abandoning.’’ (S.S. i, 269). 
s\9. =r ^ 

t^dwcoqr^ 

amirasrcr i srftWPtffe— 

3% i %*r to: 

i 

67. Objection:-Since only the reflection is in bondage 
and pure consciousness is free, bondage and freedom 
have different loci (and so do not refer to the same 
entity); and it is unreasonable to expect anyone to 

engage in self-destruction. ... 

Answer:—This cannot be said. The admitted posi¬ 
tion is that it is pure consciousness itself that is 
bound as reflected- This has been stated by the 
revered author of the Vlrtika : “This alone we con¬ 
sider as disastrous that the Self is seen as subject to 
samsara.” Thus of pure consciousness the reflection 
itself is bondage and getting rid of it is liberation; 
and there is nothing inconsistent or inexplicable. ^ - 

5*. %TRFrfc TOrenferM, »t TOre- 

3TTMWRR #T 1 ' ■ . „ ! 

68. Or consciousness non-distinct from its appeara¬ 
nce (in ignorance and the mind respectively) is the 
expressed meaning of the words, ‘That’ and ‘thou . 
In this case (the identity is understood) by abandon¬ 
ing a part of the (expressed) meaning of each- This 
is the method of partial abandonment. Thus there is 
no flaw- This view is called the ‘ Abhasavada , the 
appearance view. 
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ft 4*,-^.*, X:, H- 

vjft^ fa^rocT:, 

9- Consciousness with the adjunct of ignorance is 
tde Lord, the Ruler. It is the object (that is reflected). 

e reflection of this in ignorance determined by the 
mind and its impressions is the individual self. This 
is the view of the author of the Vivarana- 
^ .aRTFftqffcr W fSTT:, %^T 3^- 

3 f^r^Rf Igfnfd ^TrrrtT^JrTT: I 
70. Consciousness with ignorance for an adjunct is 
the Ruler. Consciousness reflected in the (individual) 
mind is the individual soul. The protype consciousness, 
Consiousness as the object reflected is pure, though 
it has ignorance for the adjunct (and is reflected in it). 
This is the view of the author of the ‘Sankshepa- 
Sariraka’. 

vs?, appear qrt ( ^ qrr- 

i 


71. In these views there is multiplicity of individual 
selves because of the multiplicity of minds. Because 
of the reality 23 of the image, in (understanding) the 
words, ‘That’ and ‘thou’, the method of partial 
abandonment is to be adopted- This is called the 
‘Reflection view’, i Pratibimbavada\ 

V9^. 3rin^f%^frf?rt?Rt fare:, anrr^rrspfb^r tt ?f% 
arnreqfafasTT: i 3rf<=*iar q% anrrr^r^T^ra; sfcnHrer; ^ 
^tnfrqfswrT 


23 According to the Pratibimba Vada 9 the reflected image is, 
in essence, not other than the prototype and is, therefore, as 
real as the prototype. 
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^f%¥Tg^TRT, piTW ^ 

I 3Tq^ qR^qi^: I 

72- Vacaspati Misra holds that consciousness as the 
object of ignorance is God ; as the locus of ignorance 
it is the individual soul. In this view, the multipli¬ 
city of ignorance accounts for the multiplicity of the 
individual souls because the individual soul with its 
own ignorance as the adjunct is the substantial cause 
of the world- Recognition is through very great simila¬ 
rity- God, the Lord, is only the locus or basis of all 
worlds, the individual souls and ignorance and attri¬ 
bution to Him of being the cause of the word is 
by courtesy only. This is the ‘determination or 
delimitation view’ the ‘avaccheda-vada’. 

rt, i^ssx: sfa' wt 

qftHp^rrN - :' ^ ia i ^jq f fe qgrwrqnfc^T - 

qf% qtsr: i. ^i^Hi =q qt^r«rq°t 3 1 

=q ^spqqtq- 

qtnq^H 1 ^rrsr ^ q q^q r-. it 

73. Objection :-Protype consciousness with ignorance 


for an adjunct is God; Consciousness reflected in igno¬ 
rance is the soul; or pure Consciousness without the 
adjunct of ignorance is God and with the adjunct of 
ignorance, it is soul. This is the principal teaching 
of the Vedanta. It is calied the ‘one soul view’. This 
is also called ‘the view or theory of creation by 
seeing’. In this view, the soul itself controlled by its 
own ignorance is both the substantial and intelligent 
cause of the world. All that is seen is only ideal 
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Oil 41 '3(^5 

(ideas). The illusion of. different souls is due to the 
different bodies. When this one soul directly per¬ 
ceives itself by means of the conviction got through 
the preceptor and the scriptures which are its own 
constructions, it is free. What is heard about the 
emancipation of Suka and others is said in praise 
(of the values represent they ). I n the great statement 
the word ‘That* raises the meaning of the Infinite 
without any adjuncts even as also (do) the words 
like. ‘Truth’, ‘endless’ Such internal distinctions are 
to be understood by oneself. 

^*rra; m fc*f’7 ft 

?4f Objection :-But since there can be no difference of 

views about the existent, how can ,we accept the 

validity of these contradictory views? So, among 

these which is to be accepted and which is to be 
rejected ? 

75. Answer. It is riot so. Whoever said that there 
can be no difference of views about the existent j 
because the doubt, “ Is it a post, man or a demon ?”, 
is seen to occur about aa existing thing. [All such 
imaginations arising in the mind of a person are not 
real.] 

s rerfcrefr riT ^rrstar 

^Tf^rFirf^r^grr 1 

76. Objection :-That is unreal imagination arising in a 
person’s mind. But this (difference.of views, I am 
talking about) is the settlement of ideas regarding the 
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individual souk God and the like, according to the 
teaching of the scriptures, 
ws. ^ arRmrqt qqrq i arlfc<fcrR*rre^r rrar=r 
arUT^^pe^ JT%4 I swffetrw 

3Tfq^rr%cnT^p% i ’ 

x'H'fy 4^Tfqst^T5^t^?FH^ra: i i^nn% 3rifr- 

HHW fTC^T: I 


77. Answer :-You are very clear indeed ! The main 
point of the scriptural teaching is the Reality of the 
Self> without a second, because that is pruposeful and 
not known (otherwise). Constructions regarding 
.the distinctions between God, souk etc., are repeated 
by the scripture, though they arise only in the mind 
of persons, because they are useful in understanding 
the essence or truth. In accordance with the 
(established) principle, “ In the presence of the pur¬ 
poseful, ' the unpurposeful is (to' be accepted as) 
helping it ”, it is possible for the scriptures to ^repeat 
information regarding even what is proved only 
within illusion. By this, the sublation of non-dual 
knowledge by knowledge of duality is refuted. 24 


vsd. qeifc&rsiHCTrfr 3T^r^crT^r 3 titt% 

fTHH^qJ-PTlrt ^f?^r=f^TlTT^T^ ^T^iTHSqqfTTtqq^: 1 

g-qpprrvrr mrruqTci j 3 t^pit i 

qq qf^nr: i 351$ 

qT^T: — 


24 Statements in the scriputures which may appear to jconvey 
knowing of duality are to regarded as repetition of what is 
generally seen in the world, ‘anuvada', and not as communica¬ 
tion of an unsublated truth * pramana'. 
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qg p T l^fr | 

#^rr *rr«ft sr ^H?fT?TcTT n 

?%i 

78. Even the knowing of duality in a pot or such other 
is accepted as valid only in respect of the reality 
aspect which is (otherwise) unknown. Because of the 
rule that knowledge and ignorance have a common 
locus and object and as valid knowledge of the 
inert is purposeless) ignorance also cannot be accepted 
about it. Only ignorance of consciousness delimited 
by it (the inert object) can be resonably accepted as 
what is called ignorance of it (the object). All 
means of valid knowing are valid only because they 
convey information of the unknown. Otherwise even 
memory could be that (a valid means of knowing)- 

In this way, wherever doubts arise in this scrip¬ 
ture of vedanta, this is the method of solving them. 
That is why the revered author of the Vartika has 
said. By whichever method a person attains to 
knowledge of the inner Self, that method should be 
considered the good method-and it is not of any one 
form only 


'*• =5r JtT^r ^RTR^TTpT: i 

79- We have also declared hundreds of times that 
whatever is opposed to the content of the purport of 
the scripture should be discarded. Therefore this 
(difference in the method of understanding the state- 
means of the Scriptures) is nothing. 

itwHii ^qrfa- 

szrp-it ii 
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80. Thus the individual soul, because he is overcome 
by the adjunct is seen to be involved in samsara. But 
the Surpeme Lord has omniscience etc., because of 
his controlling the adjunct. This practical division 
stands well to reason. 

81. Objection:- Let the distinction between God and 
soul be based on (the relation to) ignorance. How to 
account for the distinctions between the object of 
knowledge and valid methods of knowing and the 
like in every act (of thought) 

f^ETTtraiT Wit fWvRT- 

WTfOTtft 1 ^ 

'O 

82. Answer:-It will be explained* Ignorance is deter¬ 
mined or limited because it is an object, it is inert 
and it is liable to destruction. Yet, being indefinable 
it will not bear scrutiny. Having the two powers of 
veiling or obscuring and scattering, 24 (a) it obscures 
the all-pervading consciousness-self, even as a finger 
held close to the eye hides the sun from view.' When 
the eye itself is closed by the finger, even the finger is 

not seen- . 

24 (a) vikshepa is generally translated as ‘projection’. 

Though this conveys the idea of the otherness of the product it 
dues not sufficienly emphasize the multiplicity. Therfore 
‘scattering’ which emphasizes that aspect and is closer to the 
literal meading of the original word is preferred. 
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HT^ifiKi ^R*Tfq ^RTHregTTT I 

?htt =q w ts ^ reR 5 ! ^ mwu- 

^t g% ^rrcrcq qtrir qq%i %q q qq hhm^t- 
fc=*T3W I f% 5 vjft%, qrq ggqqfssq<&q qfrf^Rqra: I %q pqqfa- 
sqfwfh^ %qFq':q>T^tq qqT q?grqg qqfq q^q qqj qqqpsijqt 
^qtsjvjqqtfq q qrf^roqf: n 

83. Scattering cannot be reasonably understood 
without obscuring the locus. Therefore this (igno¬ 
rance) in union with the impression of the earlier 
actions of the individual souls, transforms itself in 
the form of the whole world. Because it has become 
(apparently) identified with Consciouness through the 
appearance of Consciousness in it, its product (the 
world) also is continually associated with Conscious¬ 
ness through the appearance of awareness. .Because 
Consciousness illumines everything in contact with it, 
like light, the substantial cause of the world 25 is 
always illumining everying even without. the need 
for valid means of knowing and so it is omniscient. 
Therefore there is no distinction of knowing and 
object of knowing in it* 

But such distinction is found in the individual 
soul; because it is limited, being determined by the 
mind. Whenever a particular soul is associated with 
a particular mind fit to manifest consciousness, then, 
that soul limited by that mind, gets experiences. So 
there is no possibility of mixing up (of one another’s 
experiences). 


25 Pure Concisiousness which has become identified with 
ignorance through identification with the appearance of the 
Consciousness in ignorance. 
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6V. rrrr r^rt— yO trvr rr^tcItbrirr;: y^Mr^n^FT 

gprq^r^TTSti: 3FR:Rrr°mfR: 3rfannl%R^f cfq'JTTf^f^FS: 
%RTfeTTT Prnw RtTRTR: Rdl<M fWTTR; 5RFR ^I?KT *TRl% 
l^rmife^: i rft =r frfe^r otN^rhht- 

qrti% i u =r grarora: qfr<wrFfr ^i«Rrt rst^ - ’R q«rj«RM 
^R5RtHfe%fq =R§JRRfRf%3Rt cRRf%TJ% l RR Rts^RTJRPTIRtS- 
51TnW: Rft^5R% I ^^RRR^Rff^^TWW^FT: ff%- 
UWTWs I f^RRSRTRR^WFft f^PTFT ^HWcRRRTR- 


I RFT R 


?rtr rr^r tnrrfvrcRyR% i rsr ^tPtsrtPft rr^%scr- 

f^sq'aT^Rf : qfWTTR^ra; fRRfSRR^fr HR%I RjgRFTTWf^srpRRRI! 
RRTTRT I fi^RTUTRfrSRfRRRT: MHI U IH I fRWTRrf^RfrRtnq^q- 
RTRTRf^Rfq^: Rf^T^rfTf% I R4R 1 fRWTR R1T%?FR^R 
3Tin^RI 

84. The method is this: What is called the inner instru¬ 
ment or the mind is an apparent transformation of 
ignorance- It is composed of.the. five subtle elements 
and because of the predominance of the. .quality of 
Satva, it is. clear like a mirror. In each person it is 
stationed in the middle of the body and pervades the 


whole body. Going out through the eye etc., it 
pervades appropriate objects and assumes the form 
of such objects, as molten copper would. It is also 
capable of immediate contraction and expansion (i.e. 
of taking on the form of any object presented to it) 
like sunlight. Being composed of parts it is capable 
of transformation and fully pervades inside the body 


and the pot (or other object perceived) and also 
between the eye and the pot like vision when 
it is uninterrupted. The part of the mind inside 
the body is called “The doer or agent or ego’’. 
The part that stretches between the body and the 
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object is called the knowing function, the activity. 
The part that pervades the object and makes it an 
object of knowing is called “ the ability to manifest 
Because of the great clarity of the mind, in its triple 
aspect, Consciousness manifests in it. Though Con¬ 
sciousness so manifesting is one, it is considered as 
having three parts. The part delimited by the ‘doer’ 
portion (of the mind) is the cogniser; the part deli¬ 
mited by the ‘function’ part is the means of knowing; 
the portion that is in the object and delimited by the 
* ability to manifest ’ is called knowing. The object 
to be known is Brahman-consciousness itself which 
has become the object and is not yet known. The 
same (Brahman-consciousness as the object) when it 
is known is the result. 


A. 3T=T ^ W Sp^T:*'<0U«lks>’iy qRqaT q£f WT^ftS 

qqwqrq^prwrqf i qRqar 


WT^f vffa: 3TT^T: 



anqwrwmf fNrfq n 


85. In the view of the soul as (Consciousness) deter¬ 
mined by the mind and also in the view of the soul as 


omnipresent and unattached and the reflection (of Con¬ 
sciousness) in ignorance, in both these views, the 
function of the mind is for making contact with 
Consciousness and breaking the veil (of ignorance) 
covering consciousness-as-object. In the view of the 
soul as omnipresent and covered by the*limiting adju¬ 
nct of ignorance, the soul itself being the substantial 
cause of the world and therefore, in contact with 
everything, the function of the mind is for the purpose 
of breaking the veil only. This is the differen o e- 




47 


6 $. qg fqgqrmrqT q$ q^wf- 

3fat struts* ffawbfa'^rq^r qpf wra; i 

86. Objection :—If the view is that a function of the 
mind is required for making contact with Conscious¬ 
ness, catagories like dharma , adharma and Brahman 
which are by themselves in constant contact with the 
mind should be constantly perceived even without 
such a function. 

&a- q rqrat, 'tsRrsr i q§r 

^Rt3TRW^, 3Frrf%S^frt» SR^n# 5 

3j i^i ijdTqis;I l %*T h+ii u iith i 

arfq^rrf^qT ^raiwr, 3RTf% 

87. Answer:-It cannot be. Because of the absence of 
the respective particular forms in Consciousness- The 
absence is due to the covering (by ignorance) in the' 
case of Brahman-consciousness ; to non-clerity in the 
case of shell-silver and the like though there is no cover¬ 
ing in these cases ; in the case of dharma and adharma 
to both non-clarity and covering. Therefore the 
mind (determined by which and reflected in or 
appearing in which pure consciousness has become 
the soul) takes different forms through different fun¬ 
ctions ; in the case of what is clear but covered 
(Brahman), by the function of valid knowledge; in 
the case of what is not clear though uncovered, like 
the shell silver, by the function of ignorance ; in the 
case of what is uncovered and clear, like joy and sorrow 
by itself. Thus there is no possibility of any percep¬ 
tion (arising) only by contact with the mind. 
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66. q-pnUT: q%?qTq? I 

88- Objection :-Brahman is faultless. Self-luminous 
and omniscient. Therefore how can it be covered ? 

IrTqfqqqw snf qfhfh sqq^nq; i qwq. m qFTgqTqFrfafa' 
q& f^wurqf 3rrqTtTqwTqf =q ff%: i vjNtqj^pRqq^ 3 
3nqrvFrw^%% n 

89. Answer:-True. It is no doubt all-knowing because 
it illumnines everything that is associated with it. 
Yet, as the object of ignorance of the soul which is 
limited by the mind it is conceived as covered. 

Therefore, in the view that Brahman is the sub¬ 


stantial cause of the world, the function of the mirid 
is for the purpose of making contact with Conscious¬ 
ness and for breaking the covering or veil. In the 
view, of the soul as the .substantial cause of the world* 
the function is only for breaking the cover. 

%o. ^ 6fd||<^5rq|.q<u 1 ^ ^ gift qtsrqg-ff: 3T^H^+<:cfT^ 

qpmrHtr^sc^^^T ^ft-qw^Twqrqrf^qra; i 
90. Objection --When the veil (of ignorance) is des- 
toyed in the process of knowing a pot (and the like), 
since there is only one ignorance, one should become 
immediately free. Even in the view of ignorance as 
many, one ignorance being the determinant or limiting 
adjunct of each soul, (such a soul should become free). 


<??. q, fw 3TTqxvr*q i q«rr 

=q qfq qi^rfq ‘qrfer 

q qrf%' q^f^qrqqqqqqTqT'Tfq^xq^ i f# 5 

3rq=5i^FrrqT^ fqsrqrqq cgfqiiqTqqq%%fq q rqqqqqqqqwrq; 

11 

91. Answer:-No. Because we accept that the over¬ 
coming of the covering by the mind-function is like 
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that of the (cooling) gem by the aggravator. Thus: 
Ignorance, accompanied by the absence of the mind- 
function generated by the means of valid knowing> is 
able to create the ideas, ‘It is not’, ‘It is not 
perceived ’ even about something actually existing 
and perceived. Such ignorance is called the covering 
or veil. When the function arises, even though igno¬ 
rance is still there, it is as good as not being there 
and it is unable to produce its effectj because then the 
determining absence is not there. Then it is said to 
be overcome or defeated. 


92- Objection:-If it is so, ignorance would not be 
removed even by the knowledge of the Infipite, by 
Brahmajnana. And there would be no liberation 
at all. 



% 

arf'KMM'tt'fr? 


rmTTRTfa’TRR 1 ^Tf%^<c=h<H, ’3TT3 - 

&T gtsR5Tf^T . II II 


93. Answer :-No. We accept that ignorance is removed 
by the knowledge arising from the statements- “ That 
thou art ” and the like. It is able to dispel ignorance 

6ecause of bsiflf MM V!(f> «^rence to its own 
object. Only knowledge arising from the gfM( 
statements is valid because its object is never sublated. 
The content of sensory perception and other means 
of knowing is liable to be sublated and such knowing 
4 
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is invalid only. Yet, as it has a validity within pheno¬ 
mena, it is considered as valid only by courtesy. 
Therefore the fact that the total removal of igno¬ 
rance by knowledge is not known in any other 
instance has no significance. This (removal of igno¬ 
rance by knowledge arising from the proper under¬ 
standing of the scriptural “great statements”) is pro¬ 
ved in one’s own experience. Also because, that it 
cannot be understood otherwise 26 is more powerful 
than any other (means of knowing). Therefore it 
has been said : “ If Reality is made clear (by a certain 
means) and cannot be known by any other means, 
the objection that it is not seen to function in any 
other instance is ground down; and that (means) is 
the most powerful ”, 

w *r*r =rr, qpRTFrcfarasn: i 

q grfefn^T 3TT^WTT^fq 

94- Alternatively (another explantion is possible); 
Ignorances covering objects like a pot are states of a 
primal ignorance. Since ignorance is like the previ¬ 
ous non-existance of knowing there is nothing 
unreasonable in accepting that there are as many igno¬ 
rances as there are knowings- 

^ 3r3*TPTTi^fiTTT^i:oT "T 3T I 3TT# ^T gTT^lfo ^T- 

FTTfa arf^mrfTRt- 

qiqH+<:^H (%f%: I SJ-JiTFTlfctf f 

a6 Sacriptural statements like ^“It shatters the knot of igno¬ 
rance” (M.U. ii, I, 10), cannot be understood otherwise than by 
admitting that knowledge arising from the great statements 
dispells ignorance. 
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f'T^f%PT5RW: I I'H ^ qurf^T 3ff^rrf%5^T: ^T^fR«J>i tR 

sr°t q srr; i ^ q wr, 

hRm-^+r f^iRRRR i 

95- Objection :-Is the covering removed by inference 


or is it not ? 

In the first case, even the mistake rising from 
direct perception is liable to be removed by inference 
as the mistaken perception of yellowness in the cornch 
or of rotation of the directions is removed by the 
inference of whiteness and the like. Because, a 
mistake has ignorance of the object for its cause and 
when that (ignorance) is removed it is also removed. 
Thus the ignorance regarding Brahman can be 
removed by knowledge arising from reasoning and 
there is no need for the process of listening and other 
means, for realization. In the second case, even 
activity with regard to fire etc-, would be impossible 


because there would be an obstruction* 27 

f&firsR, spq-^fHrTi^F fqwqfe m ^ dRfasq;, qeqt t rrt 

ar^fqtsfq MfaMtet id i 

m ^tr ^rwt^r 

f^RR i qrt^ifR^ itRRRT:^vr- 

rrtsrrr sprcter^R^q fqqqsqTqTTRRT^q faqqRhRrcvrt- 


27 If the covering of ignorance is not removed by inference 
and other means of valid knowing, one could not act on the 
certainty of the unseen fire inferred from seen smoke. But this 
is against experience as inference is seen to produce certainty of 
knowing leading to appropriate action. 
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srorM^rcr 


ufaii 


^HI^HKI«W^M<«HR|l< ^ 3i^lT: I SPTRTWTOrrf^f^TT 


^ 5T : 


96. Answer:—It will be explained: Covering or veiling 
is of two kinds. One is stationed in the witness, deli¬ 
mited by the mind and produces the idea of non¬ 
existence* The other which produces the idea of 
non-perception is stationed in Brahman-conscious¬ 
ness delimited as the object. Because both these 
determinants are experienced in the idea, “ I do not 
know the pot ’\ The first of these is removed by 
knowledge in general which may be mediate or im¬ 
mediate. Because the idea of non-existence does not 
arise in the case of fire and such others known even by 
inference which is mediate- The second one is removed 
by direct perception only. Because the rule is that 
knowing of a particular form (object) in a particular 
locus removes only ignorance of that particular form 
in that particular locus. In mediate knowledge, there 
is no contact of the faculty with the object and its 
station is, therefore, in the mind only ; while direct 
knowing only, being generated by proximity of the 
object to the faculty is stationed in both the object 
and the mind- Therefore it is said, “ By mediate 
knowing, the cause of the covering (in the form of 
the idea) of no-nexistence is destroyed, by immediate 
knowing the cause of covering (in the form of the idea 
of) non-perception is destroyed ”• Thus, in inference 
and such means the covering in the form of non¬ 
existence is removed and so it is considered in that 
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way. By the removal of the covering of non-percep¬ 
tion, the error of mistaken perception is not removed. 



wnt ii 

97. Therefore it is clear that though the Self is with¬ 
out any predication, yet, because of the superimposi¬ 
tion on it of identity with ignorance and the mind, 
the mistaken predications of doership, enjoyership etc., 
are also superimposed on it. 

wr^i w*rr ^ 

sqT^rfwtRftfwr^r i 

98. Objection:-In your view, since you accept the‘inde 
finable 5 theory (of erroneous perception), you.have to 
say that the predicates of doership etc., which are 
superimposed on the self do originate there in an 
indefinable manner. 28 Thus there would be a differ¬ 
ence between the practical and conceptual doer and 
enjoyer. So each should be perceived as twofold- 

*T FTTci;, 

g^ N l fcg^ gfrreH =r WT fafFT: I 3T^T 3rfq 


5^«TT: 



99- Answer :-It cannot be so. Because of the feeling of 
identity they are not perceived as distinct. Or because 
the mind with all its attributes or predicates is super¬ 
imposed as the Self, there is no duplication (of practi¬ 
cal and conceptual doership &od the like.) Thus as 
the one self is accepted differently as the knower and 


28 Advaitins have accepted the origination of the indefina- 
ble object seen in illusion. This objection and the answer to it 
are based on that admission. 
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the like, because of difference in the adjuncts, there is 
no possibility of ending up with the Buddhist theory 
(of the void). Other (practical) distinctions will be 
explained more clearly further on. 


?oo. tor; frFTsqerr^FT: gp ^ 

^rf^rr 

ui*trP>i+firfa fas** i u ? 11 

100- Because the Self as awareness does not very 
even in deep sleep and the gross body, the faculties 
and the like, do very, the ideas that these are the Self 
are only the delusions of the different disputants. This 
view of the upanishads has been established thus. 



?o?. arwfr 

‘sripjft f^FTT^Tr l u ^ST^TW:, 3T^Tifr^^l^T ; T:l 

3ft I 3 T*TT ^ %^ITTJTF2n^ tJ^PTVg- 


101. If this is so the doubt then arises: Since the Self 
is without attributes because the usage of beiog 
the knower is all based on superimposition, scriptural 
injunctions likej “ The Brdhwana shall sacrifice”, 
would become invalid. The Self being the non-enjoyer 
and non-doer, no activity could be reasonably 
ascribed to him. If the scriptures should be invalid, 
how can the Infinite be proved ? Because it can be 
understood only through them. The rule of reason 
also says, “Because the scriptures are His source” 
(B.S. i, i, 3) Therefore for securing validity to the scrip¬ 
tures, the usage of knower and the like should be 
accepted as real. 





waf 3T? I 
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*t ^nf .«r 
«r % snws^imtwfrsf^r 

^kHI^I^^MI^M'ld 

^^terfsjS: f^: 


II R II 


102- The doubter is asked, “ Is invalidity ascribed to 
the scriptures before the awareness of truth or after ? 
In the first case, since all means of knowing are meant 
for the ignorant, they are not sublated in that state 
and their validity is unquestioned. In the latter case, 
wbat is desired is achieved. So the Acarya says 
[Not the classes, not the practices nor the observance 
of the laws of conduct of the classes’ and the 
orders; 

Not steadying the mind nor concentration nor Yoga 
and such others ; none of these is relevant to me. 
Because of discarding the superimposition of ‘ Me , 
and * Mine ’ which are based on non-self. 

Therefore, I am the one, the residue, Siva , the 
absolute.] 

?°3. ^TT: STTgOTTC 3 !: I STTSFIT: I STRITT: flH^Nl- 

^T: I EFTT: 1 ^ 3®lf- 

anam i u i i 

ITTOWN*! 1 ®TH 1 ^f^RT- 

ifafirch* i srrfeis^T srwhfrI i rr^rt 

—3RT^?Rn^JRTRTWPTI^ ffif I 3PTRUT 

arret ted arft^TT^rsrw^qT^rfr 

^RTfir ^TRiTT^T gprra; s T tM T fes q ^TTt IRU 

103. Classess, brahman-hood and the like. Orders of 
life,celibate studenship and the like. Practices,bathing, 
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clenliness and such. Observance of the laws of conduct, 
studying of scriputure, celibacy, serving the teacher 
and such others. Because of the nature of the com¬ 
pound word, it means the practice and observance of 
the laws pertaining to the classess and the practices 
and observance of the laws pertaining to the orders 
of life. Steadying the mind, in the Infinite, by 
discarding all external objects. Concentration, think¬ 
ing of the Supreme Self. Yoga, the total cessation of 
the mind-function. By the expression ‘and such 
other’s, listening, mentation and the like are under¬ 
stood. He states the reason for all these being non¬ 
existent after enlightenment- “ Because of discarding 
* I ’ and ‘ Mine ’ based on non-self. ” Non-self that 
which is opposed to Self, ignorance. The super¬ 
imposition of the ideas of ‘ I ’ and ‘ Mine ’ is 
based on this ignorance i.e., it has ignorance for its 
substance. Even the root of this has been discarded 
through the knowledge of truth. Therefore the 
usage based on classes, orders and the like is not 
there (for the man of knowledge). This is the meaning. 

fan nr «r t #sr : 

=T H 3!TT T ?ft«f I 

^fTs^ II 3 || 

To confirm the falsity of all this business 
(of living with all its division) of classes, orders 
and so on, because all these are rooted in illusory 
knowing, the Acarya says : 
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[Not mother, not father, not the gods, not the 
worlds, 

Not the scriptures, not the sacrifices, not the sacred 
places, they say, 

in deep sleep. The total void is also denied 5 

Therefore, I am the one, the residue, Siva, the 
absolute,] 


. TOT vjHWI I firaT SFR?: 5*TTTI ^ 3TKMI: I 
Wolfit I %^T: 3|lWT- 

sityuRlMK+lfM ^ mhIUWWTPtI WT: Wlff^3T^- 


105. Mother, the female progenitor. Father, the male 
progenitor. The gods, Indra and others to be wor¬ 
shipped- Worlds, heaven and such other states of 
being, the result of such worship* Scriptures, state¬ 
ments that produce valid knowledge regarding the 
means of securing good and (avoiding) evil in other 
worlds and about the Infinite. Sacrifices, Jyotishtotna 
and such means of obtaining heaven. Sacred places 
Kurukshetra and such places prescribed for the 
performance of sacrifice. This includes also the 
means which cause demerit, evil or sin. All these 
are rooted in the identification with the body and so 
when that (identification) ceases they also cease to 
exist. That is the meaning. 

?°s. g*n w grjftr —‘ ^ ^t 

sr^rr anrftT wmxmj 

StrpnfSSFFT: 

5°%^ qr^r dfarf ft ^ qqftr' 

3rfir*TPTFrrt ii 
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106. Thus, the scripture says about deep sleep: 

In this state the father becomes no father ; the 
mother, no mother ; the worlds, no worlds; the gods, 
no gods ; the sacriptures, no scriptures; the sacrifices, 
no sacrifices. The thief becomes no thief, the 
murderer, no murderer; the candala no candala ; the 
pulkasa is no pulkasa, the monk, no monk; the 
ascetic, no ascetic; unaccompanied by good, unac¬ 
companied by evil; then he has crossed beyond all the 
sorrows of the heart”. (B.u. iv, 3, 22). They are speak¬ 
ing of the experiences of the removal of all grief and 
sorrow when identification is removed. 

107* Objection.- In the absence of all activity it 
would be a total void. 


^mWTTI ^HTWTHt f^T:| ^ 

1 5 ^^ ^ ^ 3 r 2 nTR*rr ' ' mwT- 

^ q^qf^ri ft 

jeeelqqRd^ ftsrt 3 r^'ii^k<tRi t 5 ^fs^nrftr 

108. Answer :-He says, ‘No'. Because the essence 
being a total void is also denied. It is such that total 
voidness is denied of it. This indicates the positive 
nature of existence. Because, though it, the void, can 
accou nt for the state of deep sleep, it cannot reasonably 
explain the waking up again. *'■ Lo, this Self is indes- 
structible, continuity is its nature. It has no contact 
with objects when it is not seeing. Even while 
continuing to (be able to) see, it does not see. There 
is never any loss of the ability of the seer to perceive 
because that (ability) is indestructible. There is no 
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second which it can see as other, separate from 
itself” (B.U. iv, 3, 23). From such scriptural state¬ 
ments it is clear that there is no voidness of the Self 


in deep sleep. 

Though it (the voidriess of the Self) has been 
refuted, it is refuted again on the analogy of the 
process of fixing a post. 29 

I t!PTT ^ —‘ ^<1 % tfdl 

‘^r*iT fimr ferqr ^ snw fasrr ^ 

sfar ffa ii * ii 

110. Another way of understanding the third line of 
the verseis : Denied, the non-dual of which hunger and 
the like have been denied because of its being beyond 
the predicates. Total void, the Infinite; being in essence 
one with it. Thus the scripture says, “ When the 


person is said to sleep, then, by boy, he becomes one 
with Reality.” (Ch.U.vi, B, l). 44 Even as a man who is 
embraced by a beloved woman does not know any 
other, outside or inside." (B.U. iv, 3, 21). Because he is 
one with the Infinite which is the cause of the world, 
all-knowing, all-powerful, and perfect or total Bliss 
and Consciousness, therefore, the soul is not subject 
to Samsdra , the endless movement. This is thus 


established, 

???. Hi* 3Tsrf^rf*T: ETTfefrfffa H fa ft 


29 While fixing a post it is repeatedly shaken to make sure 
that it is fixed firmly and each shaking makes the fixture more 
firm. This is the * Sthuna-nikhanananyaya' the analogy of 
fixing the post. 
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ftsrMtq.-I ^ frtT^qf 

qifcMuRfq^iq: n^n% i 

111. Thus, by these three verses, the meaning of the 

w °r T ou has been ascertained after refuting the 
contradictory views of the di utaots . Now (he 

meaning of the word-That’has to be ascertained in 

the same way. So the contradictory views of the 
disputants which have to be refuted are being shown. 

1 i ttut %, uaasaurea 

aFiaanTTO sanlwliiifevifeim 

wi«Ror =q g^., 

11 2. Objection : ~ T he oneness of the soul with the 
Infinite is not acceptable to reason. Thus: The Infinite, 
Brah ™n, is the cause of the world, expressed by the 
w°rd Reality , in the sruti-statement, “My dear boy, 
in the beginning all this was Reality.” (Ch. u. iv, 2, l) 
But the Sankhyas hold that the cause of the world is 
pradhana which is insentient. 

rn. niftr 

qT^TWT: I 


113, Pasupati (the Lord of creatures) only is the cause 
of the world- Though He is sentient, He is different 
from the individual soul and only to be worshipped 
(by the so ul)- T his is the view of the Pdsupatas. 
qirqpi 

^ ^ qr^TTf^T: I 

114- The blessed Vasudeva, the Lord, is the cause of 
the world. The soul called Sankarashawa originates 
from Him; from that, the mind, Pradyumna ; out of 
that again, the ego, Aniruddha • Therefore, since the 
soul is a product, it is totally different from the cause 
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Vasudeva, the Infinite. This is the view of the Pdncha - 


ratrikas. 

? ?4.' q ft PTt Ht f^rrfh^r fl^T ^PTT:, I 

115- That (God) is eternal and" subject to transfor¬ 
mation, omniscient, different and non-different (from 
the soul) is the view of the Jainas and the Tridandins- 

$ ^TTf^T ^sMfg rcrg- 5T5T, armRFT 

f%5 wiznvn 

3T mm wfa *fNiW: I 

116. The mlmdmsakas hold that there is nothing like 
the Infinite, «Brahman ’. Because all scriptures have 
action for their purport, the scriptures do not have 
the purport (the non-dual, attributeless Infinite) that 
you ascribe to them. But like the statement, ’ Speech 
is the Cow ’, and such others, (they have to be under¬ 
stood to ordain) the worship of either the atom and the 
like or the indivudial soul, as posessing omniscience 
and such qualities and as the cause of the w orld- 

arffcr * 


118. There is the Lord, having attributes like eternal 
wisdom and all knowing who can be inferred from the 
products like the earth and such others- He is 
however, different from the individual soul; this is 
the view of the tsrkikas , the logicians. 


118. He is omniscient but endures for an instant only 

say the Bauddhas. _ 

?*<?. <m tnjet fq^Tfnwr: w-tUwTq'jyiMM- 

119. The followers of Patanjali hold that He is un¬ 
touched by sorrow, activity and change, essentially 
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eternal knowledge, all knowing because of His being 
reflected in the quality of satva, which is a part of 
pradhana and certainly different from the soul which 
is involved in samsara. 

qq ar^r, m sffasr qreqq sqsq. qrqqr q 
3qr<n' =%!%■ sftqflrqq: i 

120. The followers of the Upanishads hold that the 
Infinite is non-dual supreme Bliss only. That is the 
real essence of the individual soul. Because of Mdy« 
it has the attributes like omniscience and such others. 
It is both the substantial and the intelligent cause of 
the world, 

H?* qq qrf^f%qf%qf%fir: qqrqpq aft qfaqd qffrq 

trfqtJFrrqT^ qqqrq;— 


H ^TW^T ’T 'T qraTR 
^ qT i 





q^Tsq%i: f^TT 


II 8 II 


121- Thus, because of these conflicting views of the 
disputants, the true meaning of the word “That” is in 
doubt. To ascertain that (by refuting other views 
and showing that) the view of the Upanishads is the 
only one left, the Blessed Lord (§ankara) has said • 

Not the Sankhya, not the Saiva, not the Pmcha- 
ratra; 

Not the Jaina, not the view of the Mlmamsokas and 
others. 

Because I am essence of the pure Self, experienced in a 
special manner, 

I am the one, the residue, Siva, the Absolute. 
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? V*. ^r|5: I * ^TS'TRT^j;, '^$Rr 

^ Rt jtvjtfr’ i I fa g fl or ^g fesre 0 ^ ‘ar^r ^n^ngirf^r 
HTwr ssn^wf&r’ ^r r wt^Rrq-^rR qf^rfcwRt 
fWR *R(%' 1% ^jfRWTFTR ^R%lTHHf%irRra: 5rqrTR^iT%R ^ 
^ct^rtr g^iqr fn^mRra: i fcKR«rfir< *s 

3TRJTT ffa ^ ^RfR 3q^5TR ‘wnStT U-d^KRiR 

SIWRITW^:' ffr ^ STRRTTR; 3T%?RR ^FTR7RtJR% f%f^T- 
R^T^qqrf: WNH^I^tMTHTfuRRM ^ ^TfqtRf ^ I 
122. The word “other” sums up all the views not 


specifically mentioned- 

A non-sentient principle can not be the cause of 
the world. Scriptural statements like, ‘‘It thought, I 
shall become many, I shall multiply.” (Ch.u. vi, 2, 3). 
“Having entered (into this creation) as the essence 
of this soul, I shall manifest names and forms”, 
(Ch.u. vi, 3,2) specifically mention that the indi¬ 
vidual soul is the self. There is the statement, “ When 
That is known everything becomes known”, (M-u-i,I,3) 
which assures the knowing of all by knowing one ; and 
by knowing the pradhma, the purushas , the units of 
intelligence which are of an enirely different character 
cannot be known. “ All this has That for its essence. 
That is the Truth, That is the Self, That thou art 
0,Svetaketu.” (Ch.u. vi, 8, 7) This instruction is 
repeated nine times- Another passage of the scrip¬ 
ture says, “ From this Self, space came into being.” 
(T.u. ii, 1,1.). If a non-sentient principle should be 
the cause of the world, the wonderful (and complex) 
creation cannot be reasonably understood- There is 
also no evidence for the existence of principles like 
pradhana and mahat. Because of all these reasons 
the view of the Sankhya is not tenable. 
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^ qr^q^r TTsKifH' ^ *r<ji 
123* Likewise, the views of the Saivas, the paticha- 
ratras and the jainas are all contradicted by the scrip¬ 
tures and reason and are therefore untenable. 

^ pf§r Hfaqi^dlfa v&sm ggsn, 

'O 

sfaFzrra i 

124. The view of the mlmamsakas that all statements 
are part of injunctions and therefore, the scriptures do 
not teach about the Infinite is also not valid. Because 
it has not been established that all statements are 
parts of injunctions. It cannot be claimed that the 
subordination to injuctions is proved by the reasons 
given in the topic of ‘statements in praise’; because 
there is a difference. 


‘ £fq¥T ' ^TT- 

lavi fq$ : 

ftoffaq i 

125- Statement like, “ Vayu is the fastest God", (T.s. 
ii, I, I) which do not expound a meaning that is useful 
by itself, cannot be understood reasonably without 
reference to the injuction regarding the study of the 
scriptures. When it (the statement regarding the 
speed of Vayu ) has to be construed as having a 
purposeful meaning, the question remains regarding 
why it is to be done with reference to injunction. This 
is satisfied by the praise of the God who is to receive 


the sacrifice. Therefore, on the analogy of the lost 
horses and the burnt chariot 36 , the two statements are 


80 If, in the course of a battle, the horses of one chariot are 
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understood as having a common purport- This is the 
conclusion (of the discussion) on the topic regarding 
statements in praise. 

ns. 'T^TPT^nftT: 

5?qT8ff ^«T?r 3% ft WTf^TT^RT^R^F*TT5FTT, ITr^ 
ft**? 3F^:ct.<U|^,fes[KT fft ^WcM4HH=«- 

?Tfe?rTsrT ’dgiiM-=ti^ ; T %^F3Prt ^ qsr hri oj ti^H snlrft- h 

T ft T nwr^fefe: I 

126- But by the knowledge arising from the state¬ 
ments of the upanishads, supreme bliss is directly 
obtained and sorrow is totally destroyed. And thus 


the supreme value is achieved- It is thus not depen¬ 
dent on any other- So there is no possibility of 
understanding it as subordinate to or part of any 


other (statement or injunction). On the other hand, 
injunctions themselves become subordinate to it, as 


aids to the purification of the mind- The statements 
of the Vedanta , which have a useful purpose and 
convey knowledge that is not known and is not 
sublated, are thus valid by themselves. Therefore, 
there is the Infinite and the view of the mimdmsakas 


is untenable. 

? R'U. ^Tf^T^TT ^ *RT ‘ ' * 3ff 3W ’ 

‘ sr^r,’ 4 u«hA4ilfi!5fi z r. ’ ‘^ ft>§Fr 

127. The view of the Tarkikas and such others is 
contradicted by the statements of the scriptures, 

destroyed and another chariot only is destoyed leaving the 
horses intact, it is possible to * use those horses with the un¬ 
destroyed chariot making a useful unit of* two otherwise useless 
parts. This is the * nashtdsva-dagdha-ratha-nyayci\.ths analogy 
of the lost horses and the burnt chariot. it. 

5 .' 
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fysi-dlVii 


“ That thou art ”, (Ch. u.vi, 8, 7). “ I am the Infinite” 

(Ma.u. 2) “This Self is the Infinite (B.u. vi, 4, 10). 
“ Brahman , The Infinite, (is) truth, knowledge endless ” 
(T.u. ii, 1,1). Also by such statements as ‘The Infinite 
(is) one only without a second ” “ Here there is no 
multiplicity whatever.” (K.u. 11,1, 22). 






I 3T^ wfd5ll% 

tg: f^ra4«rml£idt4-4'd'-!l^q^lf<^4 : : I m tg: fw%eTg>i5%fo-- 


fairer 


sqTf^T qT 


3P?FgTg>ifa: I 


128. The difference-cum-identity view and the view of 
momentariness are contradicted by statements like, 
“He is present everywhere like space, and eternal.” 
In thus asserting and demonstrating the incorrectness 
of all other views, the reason is “ Being the essence 
of the pure Self.” It means that it is of the nature 
of indubitable, non-dual, consciousness. The reason 
for this again is “ Because of a special experience.” 
Special is what is different from all other experiences 
which have objects, the non-dififerentiated experience 
generated by the statements, “That thou art” and 
such others. It means because of such an experience. 

m- ^ q^R^sfrsreq ^ II V II 


129- Thus it is established that the Infinite is all 
pervading without a second and supreme Bliss-con¬ 
sciousness. 4 


?^0. ^3 ' ¥ qqtsfi>FTr ’ 

ir^rrtsfa zz: 
q-srssr ap-rsftsf =et rr^ 







ftrsT s yfsi s s 


07 ; 


i^' scwren: ^nrt sir 

^rf^qi^^frtvr IcITtF^ s^w— 

*r ?t ^rsfr «t wr^ 

• ^T ®r TO f^S I 


^prs^ftrrf: fcnftep* ii m 

130. Brahman , the Infinite, has been described in some 
s criptures as e< That which is very small, (Ch- u.i, 8 , 7 ) 
‘‘Smaller than the atom.” (K.u. ii, 20 ) The soul has 
also been described as‘‘The person who is just as 
large as the thumb”, (K.u. iv, 12). “Is seen as smaller 
than the end of the needle ”, (S.u. v, 7). The Infinite 
is not different from the soul as described above. 

Thereiore He cannot be all-pervading. Such a doubt 
tuay arise. 

But scriptural passages like “ This immortal 
(principle) in front is the Infinite only; what is behind 
is also the Infinite. On the right Brahman, on the left 
is also the Infinite. Below and above also the Infinite 
spreads. This beautiful universe is the Infinite only.” 
(M.u. ii, 2 , ii) “Therefore this Infinite is without a 
before or an after, without an inside or an outside ” 
(B.u. ii, 5 , 19); indicate only the Infinite without any 
attributes* Thus confirming what has been said 
already, the Acarya says: 

[Not above, not below, not inside, not outside 
Not in the middle, not sideways, not the direction in 
front or behind- 

Because It covers space and is one and non-differenti- 
ated in essence 

Therefore I am the one, the residue, Siva , the abso¬ 
lute.] * 5 
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?3?- ^rarrr^ra:, fin?*' ?f% ^-. i f^rt 

srnra^iRiRi ^t. v^rnm-miK' ^n^' ^rrf^^: 1 

HM^rfa^Frra;. ^ friTTw^rf ^r^ftsfq ze -.’ 

$Rl ^T: I ^■H^lPTWT^q- Sl^qoqqci^iid. I ^HhRi Clflr— 

11 k 11 

131- Because it covers space : Because of the scrip¬ 
tural statement, “It is all covering like space,” It 
covers space also; or because of the statement, “ It is 
greater than space”, (Ch.u.iii,14, 3) “ Greater than the 
greatest ” (K.u. ii, 20). Though the soul also is great 
because it is seen to be the consciousness pervading 
all bodies, yet by the superimposition of the attribute 
of the adjunct, it is spoken of as being as the end of 
the needle. The scripture says, ‘ By the quality of 
the mind He is seen as being as the end of the needle 
though by His own quality He is great ’ tS.u.v,8), 
The infinite is spoken of as small, to convey that it is 
subtle. The meaning of the rest is clear. 

g:^q<3T<i ^ qr^WPf- 

mftflsrrete 4 ! ^T: f¥%^3rn^Trfa&T- 

4>i\°MoHH^qiin. snsnsfa ^ tnr ^^qprrqnr sf^Rq^ils- 


*T ’T ‘pwf ^ Trp *T 'ftcf 

^ *T 'fH *T I 

^FTT 'J^ilfqt.l'pK^rqlq 

II 5. 


132. An objection may arise: The Infinite is the 
substantial cause of the world; the cause and the 
product are not different in substance. And so the 
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Infinite being non-different from the wonderful world, 
it would be essentially sorrowful. The individual soul 
being non-different from Brahman could never attain 
the highest purpose. The answer is that the Infinite is 
self-luminous supreme Bliss, and being the basis or 
locus for the superimposition of the illusion of the 
world, it is, in that sense onIy> called the cause* There 
can the no relation with what is superimposed; and 
therefore not the least trace of any disvalues like 


grief and such others. 

So the Acarya says : 

Not white, not black, not red, not yellow, 

Not dwarfed, not fat, not short, not long. 

And without form being like light, 

I am the one, the residue, Siva , the absolute. 6 

m-. fast 3pjj i qhr i %=T 

I WTg ifir. Pt, =T 

wrq i qqqiqq ^sira v 3 c t I T^Hi 

ttqTTq facqqq'qqw q^’ gqfaq- 

rrfipmsatfMr i ^qr^r f^rniq - 

q q tl%TT qii i srn^q^, 

qgTf ^ q vj^^N^ ; | 'qg^Ffq W&C II 5 » 

133. Dwarfed, small; fat, large-thus by discarding the 
four kinds of magnitude, small, large, short and big, 
substance-hood is denied of it. That which is seen is 
‘rupa’, colour and form, what can be measured or 
known. Without form, immeasurable. By this, the 
different categories like substance, quality, activity 
etc., accepted by different disputants are refuted. The 
scriptures say ‘Not stout, not small, not short, not 
long not red’ (B.u- iii, 8, 8); also “Without sound, 
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without form or colour, without diminishing, also 
without taste, eternal andwithout smell’”,(K.u. iii, 10). 
These statements indicate the supreme Self devoid of 
all disvalue. To ascertain this meaning of the scriptures 
by reason, he states the reason, ‘Being like light 
Because it is immesurable, not an object of know¬ 
ledge, being self-luminous awareness. If it should be 
knowable it would become insentient like a pot. The 
scriptures also say,“This is immeasurable, permanent” 


(B u. iv, 4, 20). 

^ ? 5TSPJT:? ?. I 

3r«c|K*lvlM I * JT^PT:, 3qc^FT«mra;, FRT 

ciiRi^— 


sT ^ pT§T^f i 

w^rreff fgpcffr srfa ii sfa n 

3rf*pr?% q^ri i an- fa ttw: 'P^PTTSFrfWr ? 

fa wr JT^frf^ftsfcr ? 


?nw *r srra - ^ «r fwt 
^ ^ ft «r ^ «r ^ W*: i 


134- An objection can be raised : Now who is being 
taught that he is Brahman, is it Brahman or non- 
Brahman'l It is not the latter because that is nonsenti- 
ent and non-existent. Not the former, because its being 
Brahman is self- evident and instruction would be 
useless. If you say that though the soul is itself the 
Infinite, the intervention of ignorance is being removed 
by knowledge, that is not so. Because> if the re- 
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moval of ignorance is the Self, duality is reached and 
the Infinite (as defined by you) is not proved. It has 
been said in the Vdrtika ‘‘The Infinite is said to be 
Reality which is neither other nor the same (as 
anything else). In this Reality, if there should be 
a second, it would be impossible to find it.” 

In the case of identity (i.e>, of the instruction 
regarding the Infinite is to the Infinite itself), the 
teaching has been said to be futile. Is this futility 
meant in the ultimate sense or conceptually also ? If 
it is the former, the objection is answered by accepting 
it as the attainment of what is desired- 
[Not the instructor, not the scripture, not the disciple, 
not the instruction. 

Not you, not I, not this world. 

The awareness of the Self does not bear questioning. 
Therefore I am the one, the residue, Siva, the 
absolute]. ^ 

?Vv TOT 5* I vfcwrow I 

fSTSTT I sft^T I 3TS RRRT 3PT 

^tf^SRTf^TRR: qTRTRRt RT^ftWR: I fsdfa ^?qT- 

i anmu:— : atfaarrf^faTR*ns- 

RRRT f^ffq R' I^RRTSfq 

r^r far^qrafi^^ra: i t fit ^ 1 ^ ^ ^ r:— 

R firrTqt R ^qfri: R Rift ®T R 1 

R # grP RTRT8TRT II 

'aw RT STT^fi^W^TR^RTR^ RSII^ft 

RRTT^TT <JR*Tfa sH^RSqTRR RRt qftRRT fTTRI^^RTR 
R SR RTTRfR II VS II 

135. The Instructor, one who teaches, the (Juru , the 
scripture, the means of instruction. Disciple, the 
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ftidl-dfVs 


object of instruction who is instructed. Instruction- 
the activity, the process of teaching. You, the listener, 
I, the speaker. This, the object presented by all means 
of knowing. It means that the world, presented by 
all the means of knowing does not exist in reality. He 
refutes the second by the statement “The awareness 
of the Self does not bear questioning.” The meaning 
is this : Though it is not possible to specifically answer 
the question whether the removal of ignorance results 
in the self or the non-self, still the result or know¬ 
ledge, the awareness of the self is a fact of experience. 
The question “How is it?” does not rise at all. 
Because when alt duality has been negated there can 
be no question. What is experienced cannot be 
rejected as unreasonable. Thus the scripture says, 
‘ No destruction, no origination, none enlightened, 
none whb is trying (to be enlightened), none desiring 
freedom, none free; this is the supreme truth.” 
(M.k. ii, 32) “In the beginning this was the Infinite only. 
It knew itself as “I am the Infinite”. Therefore it 
became all” (B.u.b- 4,10). And demonstrates the beco¬ 
ming Infinite through knowledge, of the soul which 
was even originally the Infinite. And all duality is 
negated. 


vSmT^JTS' 


'O ^ ■ •'•>>1-1-1 '-IN'-t I 


___c_ 


q%: i c rw«f?R5 ^ ^isfq — 



*r fNt t m i 
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n ^ it 


136- But, because the Self being self-luminous con¬ 
sciousness is always shining, how can there be any 
distinctions between the state of waking, dreaming 
and deep sleep ? It is not proper to say that such 
distinction is only illusory, because, in that case, every - 
thing would be a dream. The answer to this objection 
is that though, properly by their characteristics, all 
three states are dream only, there can be apparent 

distinctions caused by ignorance because it is neither 

existent nor nonexistent. In reality there is no distin¬ 
ction. The Acarya tells us thus : 

There is no waking state for me, nor dream, nor sleep. 
Not the viswa, not taijasa, not the prajna. 

Because all these are essentially ignorance, 

I am the fourth, with reference to these three; 

I am the one, the residue, Siva, the absolute- 8 

137. Here the order of mentioning is the order in which 


they are absorbed. 

1 ^ 

\jft=T: i nqf^f i 3rf^mf%fa^ s rrcr& IspMNrt 

rrrart i 5 

1 nTafffa 

?5T-. r 

138. Thus: 

In this view there are only two categories, sight, 
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the subject and the seen, the object; because all the 
categories constructed by other disputants are included 
in these two. 

Of these, the subject is the Self. It is ultimately 
real, only one, and though always one appears as three, 
because of temporary adjuncts ; God, the soul and the 
witness. God has causal ignorance as the adjunct, 
the soul has the mind and its impressions for the 
adjunct. This has been dealt with elaborately already. 
In the view of God as the reflection (of consciousness) 
in ignorance, consciousness, as the thing reflected, 31 
is the witness. In the view of God as the thing reflected, 
the witness is consciousness as the thinker of all 
thought, which is common, like the face by itself, to 
both the reflected thing and the reflected image of it. 
In the view of the author of the Vdrtika, God himself 
is the witness. Thus sight has only two-fold distinc¬ 
tion as the soul and God. 


WtTIfar5DJ5[gj 
\<=i ij, 0 11 =t fesRt <rref*RTT i 

3spT S'ST I I 

sjtarcsfNwFTrara wr+Ki: i 






profit n 


i 


31 The thing-by-itself is there whether the reflecting medium 
(the adjunct, upadhi) is present or not. When the adjunct is 
present the thing becomes the thing reflected and there is also a 
reflected image of it. 




76 


139- God, again, is three-fold. Because of the three 
fold distinction in the qualities that constitue His 
temporary adjunct. He is Vishnu , Brahma or Rudra- 
Vishnu is the protector or sustainer, determined by 
the causal quality of satva. Brahma the Creator has 
the causal quality of rajas as His adjunct. Hiranya 
garbha is not Brahma because he is not the creator 
of the subtle (primordial) elements. But as the creator 
of the gross elements he is called Brahma , sometimes, 
by courtesy. Rudra , the destroyeT, has the causal 
quality of tamos for his adjunct. Thus one (consciou¬ 
sness) alone has the male forms with four arms, four 
faces, five faces and so on and female forms of Sri, 
Bhdrati , Bhavdnl and so on. Other endless descents 
like the fish, the tortoise etc., also manifest in sport 
only, for the purpose of blessing the devotees. Thus it 
has to be understood. “ Of that (infinite) which is 
consciousness. One without parts and without a body, 
forms are constructed (imagined) for the purpose of 


those who worship it”. ^ • 

nuT: i n^rr ^ i q i - 

cppftrg I ^ 5t>p4-£<:, 


140. The soul also is threefold because of the internal 


distinctions in its adjunct. He is viswa, taijasa or 


prsjna. With ignorance, the mind and the gross 
body for his determinant and identified with the 
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waking state, he is visva. He alone, without the 
gross body and with the other two adjuncts only is 
the taijasa, identified with the dream state. Without 
the two adjuncts of the gross body and the mind, 
having as an adjunct only ignorance determined by 
the impressions of the mind and identified with the 
state of deep sleep, he is prsjna. Because the adjuncts 
which are the basis of the distinctions are not inde¬ 
pendent, these three are not totally distinct entities, 
but one only, which is conceived as three for practical 
purposes. But the witness as the seer of all, 
continuing in all, called the fourth, is one only. In 
that there are no distinctions even due to the distinc¬ 
tion of adjuncts, because the adjunct thereof is also 
of one form only. 

m. qqsrr i ^nqmrfq- 

sqw^Tfq^firTTf^fir i stefa i qq 

gpnwfNn- qcrspq?%sfq <=rfq^ ftqq- 


T: 


3qTf?rfiT?^% I ant I 3T 

-il Mvqfedi <jq 4 =f'rcsftecfr4 m r 
KH+MI+’HN 1^%^^ qif 

v jj-tq Rr i qq stfqurqr qftr qqtoRqra; 


: i 

141. The world which consists of ignorance is perva¬ 
ded by it and is a product of it, is the meaning 
of the word the “ seen ” (the object). Though it has 
no absolute reality, since a phenomenal reality is 
conceded to it, to describe it is not meaningless like 
a thing seen in a dream. It is useful in meditation 
and the like. That also (worship or meditation) is of 
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three kinds. Because of the distinction (of the object) 
as unmanifest, with form and without form* Among 
these the unmanifest is ignorance along with the 
appearance of consciousness, in the form of the seed- 
power of the world with and without form. It 
pervades ignorance, the relation between itself and 
consciousness, the distinction between the soul and 
God and the appearance of consciousness in itself, 
divided as God and.soul, all of which are not generated 
by it but are removed with its removal and is, like 
them, without a beginning- Though itself inert it is 
made luminous by the appearance of consciousness 
which is non-inert. In combination with the impres¬ 
sions of the previous actions of the souls, it generates 
the five great elements, space, wind, light, water and 
earth which are characterised by (the quality of) 
sound, touch, colour, taste and smell. Since ignora¬ 
nce in the form of each earlier element is the cause of 
each later element, the qualities of the earlier element 
enter the later. 


‘f^T: srt^q;’ i ^rr qq 11 

142. In the same way, only because of being ignora¬ 
nce, darkness is also a positive entity, produced by 
ignorance. It is characterised by obscuration, oppos¬ 
ed to visual knowing and liable to destruction by 
light. It manifests and disappears instantaneously 
like a mighty flash of lightning. This is the final 
view of the doctrine. Because it is not a substantial 
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cause in the production of the body which is caused 
by samsara, it is not mentioned by the scriptures 
while describing creation. So this fact does not con¬ 
tradict its being an entity. Direction and time are 
not mentioned because there is no evidence (of their 
existence)- Because it is possible for space only to 
be treated as the basis of the sense of direction. Also 
because the Sruti says, “ Direction is the faculty of 
hearing ” (B.u. iii, 2, 13). Time is ignorance only. 
Because again, that (ignorance) is the basis of all 
(phenomena). 


5TtS^T:^WTI ^ I f^n^JraPfaT: 

rtFT: I S’ =q EfTVTtsqRt sqTS ^TTOFTR 1% II 
143- The same five great elements, in their subtle 
form and uncombined, consist of their cause, the 
three qualities of satva, rajas and tamas because of 
identity (of the product) with the cause. Together 
they generate like a picture a single clear substance 
having the powers of knowing and action, because 
of the predominance of the satva part- Of this clear 
substance, again, the part in which the power of 
knowing predominates is the inner instrument, the 
mind. This is said to be twofold, intelligence 
and the mind. The part in which the power of acti¬ 
vity predominates is prana lif Q-prana, apana, vyana, 
udana, and samana- 

arpflWixfjfqqrqY i qrqt^qqqwfl - 1 i ar^qtrt-RqT^ | 

trfaozn wiufiwft i m sfq gtstsrst qr^ 
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'TT^rf^RW =4 ^^T: ^W^tfafir 5 

IrP^q^TPT: I *H*r: SHOT^- 

srftft=r ■d^»i4^’m sz n^rr i ^a-^- 

^ra; n 

144. In the same way, each of the five elements pro¬ 
duces two faculties distinguished by the powers of 
knowing and activity- Space produces hearing and 
speech; wind produces the tactile faculty and hold¬ 
ing ; light produces vision and locomotion, water 
produces taste and elimination; and earth produces 
smell and procreation. Among these again some 
hold that, because the scripture says, Speech is a 
product of light”, speech is a product of light 
and locomotion of space. We consider it proper 
to classify speech as spatial because it mani¬ 
fests sound (the quality of space), like hearing, and 
locomotion as luminous because that function needs 
the help of light, like vision. Also because the e>es 
are seen to improve by the treatment of feet. The 
scriptural text regarding the luminosity (of speech) 
should be understood, like the text which speaks of 
the mind as consisting of food, to mean that, though 
it consists of all the five elements, it is aided by lig t. 
Because the mind is able to perceive the qualities o 
all the elements, it is known to have all these quali¬ 
ties and so consists of all the five great elements and 
is a separate faculty. . 

^rr srfh 

wrflF^h i ^i-retras 

i fa^tRtf^Frfe: nf°T: i 

145. The deities presiding on these faculties also have 
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a predominance of knowing or activity. They are *• 
Direction and Fire; Vayu and Indra, the Sun and 
Vishnu, Varuna and Mitra the Ashvins and Prajdpathi. 
Here the totality of the power of knowing is the mind 
and the totality of activity is life, prana. 

qsr 

i tqqifgyyiwq ’i^r: i srmfa 

146. The five faculties of knowing are the ear, the 
skin, the eye, the tongue, and the nose which are 
able to perceive sound, touch, form and colour, taste 
and smell respectively. The skin and the eye perceive 
also the substance which is the locus of the quality 
that they perceive- The ear also goes out, like the 
eye, to perceive its object; because of the notion 
‘The sound is distant.’ 


qrr^qrsqTEt ^ sfcftqTfqtq n 

147. The five faculties of activity are the voice, the 
hands, the feet, the organ of elimination and the 
organ of procreation. These give rise to the activities 
of speech, moving, elimination and joy. All 
this together consisting of seventeen components is 
the (cosmic) symbolic (or subtle) body. When the 
emphasis is on the knowing power it is called Hiranya 
garbha and when the emphasis is on the power of 
activity, it is called the Sutra (or Sutratman). This 
entity which is without form is a product and as 
such, is only the adjunct of the soul in its individual 
as well as its collective aspects. 
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? *6. ^rrf% r *irmqRq sifrt *rfiq ^ 

Hffi vifcratfrr^Tt)^i^sft^TFr qsftf^rfir i 

S3 

^ ^r q^p qsr *£nfq fq^rsq^r i qq^ faqqq% 

q qfa^qtfd Sqsqrq- 

148. Those, such elements, being unable to generate 
experience without a locus of experience, the body 
and the thing experienced, the object; and being 
impelled by the (previous) actions of the soul, com¬ 
bine in a fivefold way and become gross. In this 
process, each of the five elements is divided into two 
halves. Again one half of each element is divided 
into four parts. Each of these quartered halves of 
each element combines with a half of every element 
other than itself. Thus (the aggregate) formed by the 
fivefold combination of a half of each element with 
an eighth of every other element is called by the name 
of the predominating element as space and the like. 

m. Sf5T q ‘faft frfrFhfoi qrrqTfoT’ ffa ?T%: fsppfqq 
5q ^iid, ' sfh qqmr^q *foqq^%ar fqf^PT&r^q 

i % f^q-qfsrqrroFnit^ Prrr^rT: i qqr fk qfqfrq%— 

1 SSHIgl q^TT^T^R' I 3TT^lTg[T3:' 

qqnxrf %-jf i q q H t gfgST^^itsfq gRt^TWTT: I %qt:qTq*q- 
cri^?fa4T^pn- 

^ q^TPTT^R ^%sc^^5TT3=IT^T fqf ^PToftqqf%: I 
^Riqt qrqqifcq^: I 

149. In. this context, some consider that there is 
only a threefold mixture because of the statement 
of the scripture, * I shall make each of these three¬ 
fold ’ (Ch. u.vi. 3.3) and of the sutra “Because of the 

6 
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instruction about the maker of the threefold”- 
(B.S. iii, 4,). That view has been refuted by the 
arguments in the topic on space- Thus: In the 
Taittinya Upanishad it is said, “ From that such self 

space came into being” (T. u. ii, i,i).and so 

on j in the Chandogya we hear of the creation of 
three elements-light, water and food; two elements 
have been abridged. Because space and wind (energy) 
being substances are more powerful than light which 
is an attribute of a substance; because the knowing of 
all through the knowing of one is proclaimed and space 
and wind which are non-sentient must necessarily 
be taught as products of Brahman; if the combination 
of five (elements) is accepted, the statement regarding 
the combination of three can be understood as only 
an omission of the two (which can be supplied) 

i *i One) 

150- The sutra “ Because of the instruction regarding 
the maker of the threefold ”, is only a repetition (of 
the makership of the threefold by the Supreme Self) 
and is not meant to contradict the creation of the 
five elements established by reason. The idea of the 
combination of the five elements in the formation of 
the body etc., is general. The author of the Bhashya, 
§ri Sankara, also talks of the “ five great elements in 
their fivefold combination”. Therefore enough of 
this discussion of the non-self. This is the direction 
(the way it goes )• 





?h?- ^rri% ^ ^nRTfa fafc^Nr ^r- 

f^srzrTOTPTf^T^ I ^ I ^ 

STRERH ^TTf^ I T^STOR I sR:WR f^R- 

iTTf^STT^rj^f qrftTJT | ^ ^TTlTFT q^MlRi^Rlfa fa=Rq^R 

^Rf^RRRt ^RT =T f^qfr I tR f^RT 3ffq 
^'Mi-412311^31^ -i IWT U^t^AUlJTORT: I 

q^R sFSPJgTteZf f%TT%l% *J^N% ^T% I 3R*fP#T*R: 
nfecFT: I 

151. These five great elements, combined fivefold, 
which are said to possess a form, combine and create 
a product which is the basis or locus of the faculties 
and the abode of experiences. That is called the 
body. Among them, satva predominates in the bodies 
of the gods, rajas predominates in the bodies of the 
men and tamas predominates in - bodies, from those 
of animals down to the immovable ones. Though 
the body is composed of the five elements one or the 
other of these being somewhat more or less in some 
cases does not contradict this fact, as the dominance 
or recession of any colour in any part of a picture 
would not vitiate it* Thus the objects called the 
fourteen worlds are also the products of the several 
elements in their combined or gross form; above, in 
the middle and below, according to the predominance 
of satva ., rajas or tamas All this together called the 
cosmic egg, is also known as the Virat and as having 
form. This is the Upanishadic order (process) of 
creation. 


'W trf|rcp^^anT:l : 






TVt | qq ERR: I M<A^Tt<TRl I 






84 


arsnfWFT g apTTf^r ^T: i r^iT^f g^retjnrw- 

^IH $4 ffifW«T>TT5t I 3PT%? rrrf^T: IToSJT: I 
152. The order or process of absorption is the oppo¬ 
site of this- The universe with form, called Virat i 
consisting of the five gross elements and their pro¬ 
ducts is merged in its cause, the universe without 
form' consisting of the five uncombined or subtle 
elements and called Hiranyagarbha . This is the daily 
absorption. The universe without form merges in the 
v unmanifest which is the adjunct of the Supreme Lord. 
The unmanifest having no origination has also no 
cause,, therefore it does not merge (in anything). The 
definition of merging is to be in the cause in subtle 
form. This is the merging of nature. 

'iFWHKMfcGf aTRZtfsgW.- JT^^T: I ^ ^FTT^r- 

i i ^ ^ gferrosqr- 

I 3TSTT | 

153. The total destruction of all this by the know¬ 
ledge of the Infinite is total dissolution. This also 
occurs in the order of the causation, (i.e. in the reverse 
order) because the product is destroyed only when 
the cause is destroyed. All this creation and dissolu 4 
tion is unreal like creation and dissolution in a 
dream- Yet because of the strength of the impresi 
sion it is the basis of all the activity of living. Thus, 
though it is illusory it is not non-existent. This is 
made clear in the original. 

W ^ &«Tt i 

: *®T f^TT§F?'4 vfrrh &IW- 

I W ^ ^tfsjFTTft§ 
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sttcrtst fk% I'f^i nW, fk^. 5*mft' 1% 
^ ?*TT a rRT i 3R *raifq f^^j^zn^r 
5r^rfqHJTT^5TM *rsf f%^k im iftr Pmra: <\qi^- 




c^NMpd: I 


I. 


154. This being so, the distinctions of waking and 
other (states of consciousness) will be explained. 
Knowing of objects when the faculties are function¬ 
ing is the waking state. In that condition, the soul 
called Visva enjoys the world of forms called Virdt 
through the six ways of knowing, sensory perception 
and others- 32 Because it is the state of all practical 
activity it is called practical or phenomenal. The 
soul is then called Visva because of its having entered 
into the body, the faculties etc. The word is derived 
from the root vis., meaning to enter or vishl, to 
pervade. Though, the Visva does experience the form¬ 
less and the unmanifested through inference and the 
like, yet there is no extension of this state because of 
the rule that all that is practical is enjoyed by the Visva 
alone and also because of the Visva being identified 
with the gross body. Shell-silver and such knowings 
are not practical and the objects of such knowings 
have no practical value. Yet because of occurring 
while the faculties are functioning they are accepted 


32 The six ways of valid knowing * pramarfas’, accepted 
by the advaitin are: sensroy perception, ‘ pratyaksha ’; 
inference, • anumana ’; verbal testimony, ‘ Sabda ’; comparison, 
‘ upam'ana ’, presumption, ‘ arthapotti ’ and non-cognition, 
* anupalabdhi \ 
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as pertaining to wakening. The process by which 
knowing arises was explained earlier- 

Pljtk^qi ^TFT^T fvTT SJ3- 

^rf*PTT% 

fr^sfq I ^ ^HT^TT I ^ ^“^PWRT- 

^5^fr2TV)|c)etiI^|:TiajTq^«l : | ^ *R 03 

q>*[^FTT§r*jI'Jil\ D r f%^%; aTf^UTf^TT sTT-T^f ’$% %P^ld. l 
arfNN ^foTyiyil^ ^mql?r\«r <rfwr%, irrqrt ^ 3d%srTf^r- 

^T l <T$T: W^? 3 tR:; 3jf^yiq| T& TOTqfarraiTRr- 

^Tralqi^H'^ gtR^^n^TWf^T^r^ =q Itfa-iT^tTfT&TT- 

155. When the karma that can be experienced in 
waking only is exhausted and when karma arises 
which can be experienced in dream, the identity with 
the gross body is set aside by the function of tamas 
called sleep. Then because of the absence of the 
grace of the presiding deities, all the faculties cease 
functioning and merge (in their cause), the Visva is also 
said to merge. Then is the state of dream. Dream is the 
state of knowing caused when the faculties are not func¬ 
tioning, by the impressions that have got into the 
mind. In that state the mind itself is apparently trans¬ 
formed into objects like elephants, horses and such 
others and is known through the functioning of 
ignorance. This is the view of some. Others hold 
that ignorance itself is transformed into the dream 
objects, as happens in the case of shell-silver 
and the like and is also known through the 
functioning of ignorance. Which is the better 
view ? The latter. Because ignorance only has been 
constructed as the substantial cause of the super¬ 
imposition of objects as well as of knowings and it is 


87- 


sometimes spoken of as undergoing transformations 
caused by. the impressions in the mind. 

^ i^TT^T CMfX^T I H 

156. Objection : If the transformation of the mind as 
the object is not admitted in that condition it would 
become the subject and the self-luminosity of the Self 
would be disproved. 

q ^T=ff 

qjftnN' tr^r nn'^^PPrra; y|Pd^FR':^t' i n'^®^ 5 r 

^TSR‘:^T tI Ttf^PT HHI^OTTW: II 

157. Answer: No. Because the knower through 
the means of valid knowing, the cogniser, is only 
consciousness delimited by the mind, the mind can 
perceive only by means of the functions generated by 
the faculties; and such functioning being absent in 
that condition the mind cannot perceive, the mind 
cannot be the cogniser- 

foqfaffR *3TrT«TRrST ? *RtS3f^5f I ’J^T- 

ITRT^^T i ffcSw*? n^r^^pprTq i w 

ft; qrmst^r ^ SFrftiJ&g 

itt% qr 

ftf^f ^nrrst^T?t5nrftff%^iT^i ‘sr ft q^rf #r ^ qft=re^sr%: 
qftwiHH II 

158. What is the substratum, basis or locus of the 
superimposition of dream ? Some hold that it is the 
soul-consciousness determined by the mind. Others 
hold that, it is the Bra/iman-consciousness determined 
by the primal or root ignorance. Which is better ? 
Both (are good), depending on the difference of 
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opinion. It is admitted that the illusion of dream is 
dispelled only by the knowledge of the locus. Since 
the knowledge of. Brahman-consciousness is not 
attainable when one is still involved in samsara, then 
the illusion of dream would not be dispelled by the 
awareness of waking, if Brahman-consciousness is 
accepted as the locus. There is also the statement of 
the scripture about the soul in dream, that he is the 
maker. Again the experience of a particular dream 
should be, then, common to all souls like the 
experience of space. Therefore, Brahman- conscious¬ 
ness determined by primal ignorance is not the locus. 

159. Objection : Since the soul-consciousness is always 
seen brightly, being continuous, how can that become 
the locus ? 

3^ itsri 

160. Answer: True. In that condition also a state of 
ignorance suitable for the superimposition of the 
dream and unsuitable for the shining of the aggregate 
(seen) in waking is admitted. It is also admitted that 
the objects experienced in dream in the form ‘lama 
man’ and the like are different (from those experienced 
in waking) like the bed seen while dreaming, ‘I am 
sleeping in a bed’, being different (from the bed in 
which one is actually sleeping at the time). The 
absence of the accessories to perception is, of course, 
similar. 
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f^ir^ri^TrmfRrirc^Fr ipm&F’iisR&t- 
WRpre&fRT i sr^^iRiTi^yi^qq^TT ^?q% *qn- 

qT^q^rmT^Pr^r, ^wif^re^, ^T^rq^lT^r i 
161. Objection: The waking knowing of aggregates, ‘I 
am a man’ and the like is not generated by means of 
valid knowing- How can it dispel ignorance? The 
change of state cannot be accepted as the cause, rea¬ 
sonably. If such a possibility is. accepted, in deep sleep 
there could be a knowing which could sublate dream. 
That is not acceptable, because it would result in deep 
sleep being the same as waking up. 

trmmrvpq-^sfq srfrtTfcfnFTPT =q rhr^ft^t- 

i fMrwR^ ^ qwnsFTiJ- 
f=rq^% i anrprarqq^^ 


^fRITT^qRRfht: Wf% ^ I 

162. Answer : You have spoken well. (The state of) 
deep sleep is the ignorance of the dream state only, 
along with the dissolution of the mind and so it does 
not contradict the dream state. In waking, there is the 
experience, “The dream perceived was unreal • The 
knowing of ‘I’ (in that state), though not generated' 
by means of valid knowing, yet corresponds to the 
actual object. The knowing of the body etc., is 
. generated by the means of valid knowing. 33 Thus it 


33 In the knowing “lama man ”, there are two objects ‘I’, 
and • man 5 The knowing of T is not generated by the means 
of valid knowing because that (valid knowing) has been defined 
in para 84 as that part of the mind which stretches between the 
body and the object; and the ‘I’ sense being internal, that part 
is not there. But the knowing of ‘man’, being dependent on the 
body, which is visible, is generated by means of valid knowing.^ 
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is clear that the ignorance (in general, which produces 
the dream objects) is opposed to the ignorance 
that produces the objects of the waking state- 
Special ignorance, however, is not dispelled except 
by the function generated by means of valid 
knowing. The witness which proves the existence of 
ignorance cannot dispel ignorance, for that very reason. 
It is proved by the perception of the qualified. Thus 
everything is accounted for. 


amfa-srrcrPr 
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163- It is also agreed, that there are as many knowings 
as there are ignorances. So even though ignorance of 
the dream state is dispelled by the knowing of the 
aggregates of the practical (waking) state, as in the 
knowing of the shell, the possibility of the recurrence 
of the dream cannot be considered as unreasonable, 
even like the recurrence of the illusion of silver. Thus 
by accepting the soul-consciousness as the locus there 
is no defect. 


CN m qi wihw i^sfq stirngAur rqipTqfliTtHiqlMq%: 
^ it i sqwrfa ^Tqfirfq - i rrf^jftq 

164. Again, when it is agreed that ignorance is re¬ 
moved only by Brahman- knowledge, then like the 
illusion of the serpent disappearing by the illusion of 
a stick, even without the knowledge of the locus, it 
would be reasonable to accept the disappearance of 
dream illusion by the waking illusion. In that case 
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even accepting Brahman-consci ousness as tbe locus of 
illusion would not be objectionable. But the unique¬ 
ness of the dream superimposition for each individual 
soul is due to the uniqueness of the impressions in the 
mind. 





i tRrf^nnfq 3 t^- 


^T*TT I 


165- Or Brahman-consciousness delimited by the 
mind can be considered as the locus- Tn this view 
the ignorance of that state alone is accepted as the 
covering; therefore, there is no unreasonableness. 
That is why it is so described in some places in the 
disciplines. 


nvsnr^r^rra:, 

i 



166. Objection : If consciousness limited by the mind 
is taken as the locus, tbe (dream) idea of an elephant 
should arise as, T am an elephant’, having a common 
basis with the ‘ I ’ concept or the ego, even as the idea 
of silver arises as ‘ This is silver ’, having a common 
basis with shell- And not as ‘This is an elephant’. 
Becausethe absence of the outer object which is the 
contentof the ‘this’ idea is common (as the basis) to 
both cases. 


?5vs- ansi snnfRFt rst- 

?i% =t sHTrenrirerw: 1 arafafa 
ffRRfa I ^ SFTfaftfsR 03 ^ 
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qn*rra; i sqff 5 rnsr ^r^r^^fq^rr^Rtsfcr ^qg- qq 1 zm\- 
qqT^sczrrHHT^^g^nqT^TR ^rei^irarw: 1 qrmf^ircmfq 
^^trrfq-^^rwr ^qTvgqmrrw 1 

'3i«T^r^qfe qfX^TRr ifir 3^ft^RH<T3tefq %^r 
qqt^ fqRqftmrrg^Rqq; 1 affair =q pim i 
^fV3a-<4ifa4i4ilq ’jrf^rfrRT fHfsrg- qNgqqrfeR 1 ?tctw 
q^rsfq qqscqgqqfa: 1 


167. Answer : No. Since the determinant of the 
locus is absent as in the case of the shell (where 
the illusory knowing does not take the form, ‘‘The 
shell is silver”) there is no possibility of its taking the 
form "I am an elephant”- The knowing of the locus 
as T would be opposed to the illusion even as the 
knowing of the locus as ‘shell’ would be. So the 
appearance of the aspect ‘this’ only which is not 
opposed to the illusion is accepted as being perceived 
therein. In the dream, however, the form ‘this’ is a 
construction even like the form ‘elephant’. Even when 
both these forms are sublated, the ultimate substratum 
Consciousness, is not sublated and so there is no void. 
Even in the waking state, it is agreed that the silver 
seen is only notional or conceptual and different in 
nature form the shell seen as ‘ This The reason is 
that ‘in illusory knowing only the superimposed is 
seen ’. Even in the view that only the ‘This’ element 
of shell is seen, the reality of the ‘ this ’ element does 
not participate in the illusion ; but what does is the 
reality of the locus- The locus, like the unknown 
shell-consciousness, in that case, is here also as the 
witness-consciousness. This has been explained. 
Therefore, there is nothing unreasonable in either 


view- 






^Ff^TRI I 3(i[c^^ ife v * i ilpi I Pi MI‘W®!IfcPr ^T II 

168. In this condition, the enjoyer*of the objects of 
the dream is called Taijasa, because of the predomi¬ 
nance of light in the form of bile; or because he is 
able to illumine objects even without the help of the 
sun or other powers of light. 

STT^TFT 

WTWT^3RrtZT 3Jn^T^TS3^TT% trftr 

^rf^srRT ff%^PT«3$*r% 11 

169. The resting place for the soul, tired by the expe¬ 
riences of the waking and the dream, when the Karma 
producing these states has been exhausted, is the state 
•of deep sleep. Then the mind with all its impressions, 
•delimited by the power of knowing, is identified with 
its cause only (i*e., merged in ignorance). Deep sleep 
is the knowing of the cause only in the form, “ I know 
nothing ”. Even though the experience of the objects 
•of the waking and dream states is absent in that 
•condition, three functions of ignorance, are accepted, 
.as the witness, as bliss and as the non-knowing 
of the state. 

S\9o. ar^TTPTT^TW I ^ ^ 

rroS^sf^nfiT:, ^ 1 

^ TCTwr^ i 

3R5>=r% M<IMAlU L IMtf: l 3RT:*rt:uf|q 

f^WTm^TTSrHTTtoTr ^T^- 
i 5313^%> 
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170. Because of the absense of the ego it is not one 
composite function. Because it (the presence of the 
ego) would lead to the possibility of the absence of 
deep sleep. Therefore 34 and also because there is no 
knowing of the functioning form, the definition does 
not extend to total dissolution. There (in dissolution) 
the seeds for the construction of that (functioning 
form) are absent. In this case, one who wakes up 
after sleep recalls, “ I slept well, I did not know 
anything ’ ’. In the absence of experience, memory 
cannot be accepted* The experience (of deep sleep) 
does not occur at a time when there was contact with 
the mind (i.e., it does not occur as a function of the 
mind but of ignorance), therefore, it is not perceived 
as such in the recalled experience. The non-percep¬ 
tion of suchness does not bar its being (classed as) 
memory, because, there is no rule of the invariable 
perception of suchness in memory. The knowing 
‘ I slept’, in the waking state cannot be accounted for 
otherwise- Because the absence of the sign would 
vitiate the locus and inference would be impossible. 
The ego is experienced only in the waking state. 
Because it is merged (in its source, ignorance) and so 
it is not experienced and memory thereof would not 
be reasonable. 


Trf> gtstfafr 


g-prr- 
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84 Because of the acceptance of deep sleep as a function of 
ignorance. 
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SRT^T- 


3T^f: 
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171. When the redness of a hybiscus is superimposed 
on a mirror reflecting the face, one gets the- idea, 
‘The face is red’. Similarly, the witness-conscious¬ 
ness is the locus of both the concept c 1 ’ and of the 
memory and the two ideas having a common basis 
give rise to the idea * I slept happy Not because it 
is the locus of the qualified experience, ‘ I slept as a 
happy person The rule is that witness-consciousness 
is the locus of memory, doubt and mistake ; and 
‘ I-ness ’ is the locus of knowings (cognition) generated 
by . evidence, the means of valid knowing. That it 
(cognition) is a product is determined by its being 
generated by evidence. Ignorance as the cause of 
I—ness is determined by its (the I—ness) being not 
generated by evidence. 36 That is why the knowers of 
Vedanta admit that even the illusion generated by the 
words of the unattained is also a function of ignorance 
only. 36 In that case, though the accessories needed for 
generating the function of the mind are present, the 
mind is unable to perform the function because of 
obstruction by the absence of evidential value. 37 


36 In the waking state three is no sign by which the prece¬ 
ding state of deep sleep could be inferred. So this idea “I slept 
well” cannot be an inference; therefore it must be only a 
memory of an experienced state. 

38 See note 33. 

87 Sabda, verbal testimony, to be a pramana, has' to be the 
word of an apta, one who has attained the truth. The words of 
those who have not attained truth are, therefore, without value 
as evidence. 






tteV tfwrrf^pnr sRtff^bt 

^Rrfct^ i w qsr ^cfsjFjpzT^pqrFrtfr srr =r 

wrcfafr i q^r ?Nterrfa *pfrffasr «n?*rra^ i 

« z n t R>4*|3Hk44)<rH 1 'AA^STUfatRT ^U^Ulfq^UMlfcRi I 3HT 

*Rrs*it f¥^wri%^T:' ^rrf^fgTcgtpTir^ n 
172- But the superimposition of Brahman as name 
and the like is optional, subject to one’s will and is 
therefore another kind of mental function, like desire 
and the others, different from both illusion and 
evidential knowing. So it has been said, “ This is an 
activity of the mind, because of being generated by 
an injunction and is not knowing.” (B.S.B. i, i, 4) 
This explains reasoning also (as a mental func¬ 
tion distinct from knowing). Depending on the 
acceptance of the (presence of the) pervaded to find 
the (presence of the) pervading principle, reasoning 
is subject to willing. And is therefore distinct from 
both illusion and cognition. That is the reason why 
the discussion of the statements of the Vedanta, called 
listening, along with reasoning and intense concentra¬ 
tion is prescribed (for achieving Bhramajnana ). 

Jftr-1 argfTTszrn^r^^Rn:^: q^r : i 


I %^T^<r4'3fd'4>MIII 

173- Reasoning with co-occurrence and absence is of 
four kinds: The co-occurrence and absence of sight 
and the seen ; the co-occurrence and absence of the 
witness and the witnessed; the co-occurrence and 
absence of what comes and goes and the limit thereof; 
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and the cooccurrence and absence of being sorrowful 
and the object of supreme love. There is a fifth kind 
of co-occurrence and absence, that of continuation 
and distinction (being and non-being). The wise 
elders say that these are the indication of all the 
arguments suitable for understanding the Vedanta 
employed in the discussions (regarding Brahman) in 
the work of four chapters. The elaboration of this 
may be studied in the Vedanta-Kalpalatika. 

9HT i irfen^TST i 

^I3fq =T I 

^TT^nq%: II 

174. Therefore, there is the experience of Bliss in deep 
sleep in this manner. The experience of that condi¬ 
tion identified with it, is called ‘ Prdjna ’, because of 
having enhanced ignorance. Or it may be taken to 
mean that because of the absence of particular deter¬ 
minants, his knowing is enhanced- In that condition, 
though the mind is absorbed because the impressions 
are there as the determinant, there is no possibility of 
ceasing to be a soul,. nor the attainment of omnis¬ 
cience. 


STTf^te'- II 

175. Because of the absence of identity with the body, 
the faculties and the like, it is described by courtesy, 
as non different from God. The impressions therein 
being the intelligent cause (of the other states), it 
cannot be included in the group of the substantial 
causes of the products which have their locus in 
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the witness. Because of this difference in the 
impressions it is different from the witness. 


STFTTtft 

^ i STfgyr ^ ^f^qifsrfefsiEW 


*T f^Tcr I 

sra :h 

fa*T> ^ W^ : I 

WTrm^TRTWf^T^ II 


%^TN^TT , Tl'5 I 

176. In the state of waking, the mind is included in 
the group of substantial causes of the products based 
on the cognizer and is therefore different from the 


cognizer. 

The witness only with added adjuncts becomes 
the congizer, therefore, it is not unreasonable to 
attribute memory to it. 

“ The witness does not differ from body to body 
though the cognizer and the means of knowing do 
differ; (in this it is) like the object; therefore it is 
called the Self- The variation of the cognizer and 
such other categories and their absence also are seen 
by the witness; but not the absence of itself because 
it is the Self.” (B.u.v. iii. 4, 54, 55). Thus, the 
revered author of Vartika has refuted multiplicity of 
the witness even in the waking state. Therefore, the 
view of some who would construct distinctions in the 
witness in the deep sleep is to be understood only as a 
great delusion. 
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177- Objection : Some persons, sometimes, have the 
remembrance in the form ‘I slept painfully’. There¬ 
fore the experience of pain in deep sleep is to be 


accepted. 

^Prf% M^41qqf%: i 

178- Answer: No. Pain is absent in that condi¬ 
tion because the accessories that produce pain are 
absent. Bliss being the essence of the Self is eternal } 
ever present. The hardness etc., of the bed (felt in 
the last instant of the waking state, before entering in 
to deep sleep) conventionally considered as pain, 
accounts for the idea ‘ I slept painfully . 

srsr qr i 4^i 

zr«IT fit, IT^TTfTPf 
SFtTf^^rr 1 ^ 

^Usfq ^c^Tt f f^T ffe: ^ 

^rnTFrfq ^ l^^nTT ff%-. i 

li'tsiH3.HImbrfa' 'tTT^R?: I ^ ^rFRft if^t: 

qTW?M%: I ^ ^TT^FTCfr 

ff%: *T ^T5rt I 

3T«rr ^r«n ^Ff^arrft^P^n^t *mk*i » . 

179. Alternately, another explanation is possible : 
Admitting the threefold nature of the three states, 
grief can be explained even in deep sleep. Thus: 
Evidential knowing or cognition is waking in waking, 
delusions like shell-silver are waking dream ; stillness 
resulting from, fatigue and the like is waking sleep. 
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Similarly, the getting of a mantra in a dream is 
dream-waking the knowing c 1 am dreaming’ in the 
dream-state is dream-dream; when the experience 
cannot be retold in the (subsequent) waking state it 
is dream sleep. In the same way, even in deep sleep 
the function of satva in the form of joy is waking- 
sleep ; after that only there is the memory ‘I slept 
happy’. In the same condition, the function of the 
rajas is sleep-dream- After that only there is the 
memory, “ I slept painfully ”. In the same state 
the function of tamas is sleep-sleep. After that the 
memory is of the form “ I slept in deep non-know¬ 
ing All this is clearly explained in the {yoga)~ 
Vdsishtha and the nectar-like Vartika. 

qsREWT arf^f 3TSWT 

STTira;, 'TT^T^, 3Tf^r I %^P0T:.. 

srf^r bp^, spamr gfo, 

I qspTSTRST UTiT: 

3T«n^ §5%:, H55ZT:, srf^T I 

180. Thus, based on the soul as body, it is Visva ; 
based on the elements, Virdt and based on the gods, 
Vishnu - (With reference to the function), based on the 
soul as mind it is waking; based on the gods it is 
protection or sustenance; based on the elements it is 
the quality of satva. Similarly, based on the self as the 
states of the soul is taijasa, based on the elements it is 
Hiranyagarbha, based on the gods ir is Brahma. 
Based on the soul as the states of consciousness it 
is dream, based on the gods it is creation, based on 
the elements the quality of rajas. Similarly, based on 
the soul, it is prajna , based on the elements, the 
unmanifest; based on the gods, Rudra ; based on the 


flJSTRrfa 5 ! 
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soul it is sleep, based on the gods, dissolution; based 
on the elements tamas- 

3T^T^'TgfgSTTT ^T- 

Htsrsftr i 

181. Thus all these based on the soul, the gods and 
the elements are one. By meditating on the unity of 
these with their adjuncts as identical with the three 
parts of the pranava, one attains to the world of 
H irany agar bha- By the purification of the mind 
gradually there is liberation also. But by discarding 
all the adjuncts and knowing pure consciousness 
directly, liberation is direct. 

=cf fHWTR^Ic^qfe^: II 

182. Thus, because they are knowable, these three 
Viswa, Taijasa and Prajna are products of ignorance 
and so they are false; but I am the absolute, the 
witness without any adjunct, called the fourth. This 
is the meaning. 

D=T 52Te^pRT: 3=r^oZT^8fHTq%: qW*fa: 

STHmM I f^<?fl\ u l 

II ^ II 

183. Thus, within the practical or phenomenal all the 
distinctions are reasonable but in reality as there is no 
distinction of any sort whatever ; there is nothing 
unreasonable. This has been dealt with elaborately 
by us in the Vedanta-kalpalatika • We shall now stop. 8 
?<£v. =15 vjfrrRM- m wref^rnt =tqi u riMfa ^f^nTrfiprt 
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ftpr- II II 

184. A doubt may occur: The three states of cons¬ 
ciousness and the entities identified with them being 
false, the witness of these could also be false because 
there is no distinction- To dispel this doubt the 
Acdrya affirms the reality of the witness by showing 
the distinction: 

And because Tt is pervasive and taught as (most) 
desirable, 

Because It is self-evident being and not dependent 
on any other. 

The whole world is unreal but being other than that, 

I am the One, the residue, Siva, the Absolute- 9 

‘5 crV sfr qrfauT i 

effsftrei^ II 

185. Regarding the witness, beginning with "You can¬ 
not see the seer of sight (B.u. iii, 4, 2), the Sruti goes on 
to say, “ All other Than that is mortal” ( B -u- in, 4, 2), 
Therefore, all that is witnessed, the whole world 
other than the witness, is unreal; but not so the witness. 
Because it is the limit of all sublation, it is known as 
the basis or locus of illusory knowing and there is 
hone to grasp its sublation* The word “and” 
stands for the totality of the above and all other 
reasons not specifically mentioned. 
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‘ arq qq?q q*q?qq; ’ ifq qfrf^Rq^Rqqt: qqsqr^r- 
^ qft^^ ?qfqf^ 5 ^qf^fefeqTi', sqiq^qrfqfq n ' qq 
qf^qq w' sfq qqfakqtq&q ^443rcr<fWq?qKi«H^iqlqr q 
^^^I5iq(T^®q^ScqFtfy+H5x%q 5qTqq??qtqqTTra: II 
186. “Now, that which is finite is mortal” (Ch.u. vii, 
24,4) From this statement of the scriptures and 
because limitation and unreality are mutually perva¬ 
sive, it is said that unreality is removed by removing 
the state of being limited. The word ‘pervasive’ 
means this. Because “ All this is verily Brahman % 
(Ch.u. Hi, 14, l) it is taught as the Self of all and as 
being unlimited by space and time. Space and the like 
are by courtesy called pervasive because they are 
comparatively so, though (in the absolute sense) they 
are limited- 


qrfq ^pisq: ^qwifiRq^q fiRqRq^qsqsqT^qq*. i qqr qkH 
^qt qtatspqnr q%?qiqi?q feq?qq3rqrfqfr i 
187. It may be objected that because the Self is all 
pervading, eternal and of the form of pure existence. 
He cannot be of the form of the removal of pain- Nor 
is He of the form of joy; because joy is non-eternal 
and cannot be accepted as being the essence of the 
eternal Self. Then liberation which is the essence 
of the Self would be only a non-value. This is answered 
by “Because It is taught as most desirable-” 

U.6- sqqpRqq I ‘ fa^k^SRSHkqq- 

M-ndkRqq qqqqkqr ’ qfq * qt q r 4 qq qq qr*r 

4 fqfrtqqppq atm ’ ^qTfqfa; $fqfa: q*q qwq^qsq#- 
q^5nq i qrq q f%qqq%sffer qqq^qqq^qtqsqqffqsqqqqqT 
q^qfqfqqiqitqqTT: i q^Ho=i=ifeqR q qrqnrTm&q ®w- 
qTqfq^TfinqqT iTTftrftq qqtftfa qg^Tq 55^qf^qqf^:.l 
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3 P=‘ z rww jtow 5:wm2Trf^HpR^ra; sr iRr gsmrrcr- 
^nsfq crsr gs<Tr*rcrT i 

188. Berng desirable is being a value for tbe person, 
purushdrtha. ‘‘That which is innermost, is dearer than 
a son, dearer than wealth, dearer than all this, is the 
Self.” “ (B.u.i. 4, 8). “That which is great (infinite) is 
joy” (Ch.u. vill, 23, i) “This alone is supreme Bliss’’ 
(B.u. iv, 3,33)» “The Infinite is knowledge and Bliss 
(B.u. iii, 9, 28). These and such other passages of 
the sruti teach Its essence as supreme Bliss. Though 
It is eternal, in the world it is conventionally known 
as having a beginning and an end corresponding to 
the rise and subsidence of the several functions of the 
mind caused by dharma. Because of the intervention 
• of ignorance It appears to be unattained. Only when 
ignorance is removed by knowledge, It appears to be 
attained. The efforts of the person who desires to be 
free can be understood only as meant to achieve 
this (removal of ignorance). This world which is a 
superimposition is the basis of all that is pain or 
sorrow; it (the world) is itself non-existent. That 
(knowing) has also a value for a person as the know¬ 
ing of the absence of the pain and sorrow. 

?<£<?• ^ *fl% jpf =r 3T ? ^TTsr: i cr^pfr ^tP-s^rrar- 

i shrro- 

STFTFrfir cm irewict i ^ fecfFT: i at35«rt«icjTq%: i 
cfFT ^^rrqc^RT I 3TcT ^ ^+<lcbfOfa'ilft%fcT #®jr^RrRT5?TT 
?fcf I 

T.89. Objection : In liberation, is there the knowing 
of joy or is it not there ? It cannot be the first. 
Beease of the absence of the body the faculties and 
the like in that condition, there is nothing that can 


manifest it. If it is agreed that it can be known even 
in the absence of the means of manifestation, that 
should} then, be possible even in the state of Samsara. 

It cannot be the second because in that case, it would 
cease to have any value. Only as being known, it 
can be a value like sugar and its enjoyer. This is 
the contention of those who claim to be devotees of 
Vishnu. 

icTSTTSfa qwaF^PTT 

190. Answer: “No,”he says, “because It is self-evident 
being.” It means ‘Because It is self-luminous know¬ 
ledge.’ In the state of samsara, the Self is not known 
as being the supreme Bliss because of being covered 
by ignorance. Yet when ignorance has been removed 
by knowledge. It shines as supreme Bliss by itself 
because it is self-luminous. So it does not need 


another principle to manifest it. 

^ 3R=2TTsnr?WT{^r i * *rht- 

’ ‘ aprwn ’ ‘ ^ ^TPrwd a^r ’ ‘ fain- 


a^r’ ^ i sr^r^on^qr- 

^ fTRT^qTqrj'jrrqrdi'f^' n^T«rq'?qnRftf^r: i 


191. Objection: Even if bliss should be self-evident 
knowledge it is not the Self. Knowledge needs an 
object by the very nature of the meaning of the root 
(‘to know’}. Also the idea about anything is of the 
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form I know’ and not of the form ‘I am knowledge.’ 
u° how can this theory of non-duality stand ? 

Answer: He says, ‘No, because it is not dependent 
on any other.’ “The Infinite is that which is direct 
and immediate’ (B.u. iii, 4, i). “ The Infinite is truth, 
knowledge, endless” (T.u. ii, I, i). «Th e T n fi n it e is 
knowledge and Bliss” (B.u. iii, 9 , 28). 

Because of these and such other statements of the 
scripture, the Self is self-luminous knowledge and 
Bl ,s s* The idea,‘I know’, arises from the superim¬ 
position of identity with the mind and its function. 
The meaning of the resit as well as the ideas of origi¬ 
nation and destruction pertain to knowing, which is 
a function of the mind only. Therefore, knowledge 
which is pure awareness and so the locus of everything 
else does not need another support. So there is no 
lapsing into duality. 

1111 

192- Thus it is established that the Self is in essence 
Knowledge and Bliss and only That is real and the 
whole world, other than That, is unreal. 9 

^ [C'Hd TT<4TTf%qf%: T RRJ I ^ 

% rptr 1 ^rtt 


^ *T 

** 11 v 11 
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193. An objection can be raised thus : If the whole 
world is unreal, knowledge of the Self cannot arise by 
the denial of the world. The horn of a hare (an unreal 
entity) is never denied. The rule is that something 
known through evidence on some occasion is denied 
on some other occasion. Therefore, denial is itself 
unreasonable and the world is not unreal- He says 
‘No’. 

Not (even) the one is there, how can there be a 
second other than it? 

Not absoluteness nor even non-absoluteness. 

Not the void nor the non-void because of Its non¬ 
duality. 

How can I speak of That which is established by all 

the Upanishads ? 

The one, which can be associated with the numeri¬ 
cal property of oneness. ‘Second’ that which can be 
properly associated with the numerical value of two, 
which is relative to the idea of one. So when the one 
is not there how can there be a second? ‘Second’ is 
indicative of the third and the rest. * 

194. Objection : Does not the Sruti say “ Brahman is 
one only without a second ” (Ch. u. vi. 2, i), and so 
establish oneness ? 

I 

195. Answer : ‘No.’ He says, ‘ not absoluteness.’ 
Absoluteness is oneness; (it is denied) because it is 
essentially ignorance. 

^nft nswrfcwuwi r^' 

^TTf^r i 
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• Objection: If the scripture does not establish 
oneness, then let it, the Reality, be the manifoldness 

as presented by perception and other means of valid 
knowing. 

^^ 1 ^FTTfw 

* 3T«TRT 3fl^^il %% I* 

• Answer: No, He says, ‘Not non-absoluteness.’ 

■Non - absoluteness is manifoldness. Because of 
scriptural statements : f ^ 

There is no manifoldness whatever ” (B. u. iv. 4,&) 
One-only without a second ” (ch. u. vi. 2 , i). “Now 

mTilT f s,ructi0 " is ‘Not this; not this’ 

Ui^r dSUCh0therS WhiCh t0ta "y Kenyan 

?'?<£• ^Tlfi I 

198 Objection : Then since everything is denied let It 


, < ^ * .^ a-gn 


199- Answer : ‘No’, he says ‘not the void-’ Because 
of the scriptural statements, if one knows Brahman to 
be non-existent, he becomes non-existent; if he 
knows that Brahman exists, he is known as existing or 
good (T. u. u, 6,,i). Brahman is Reality, Knowledge 4 
endless (T. u. n, i, i). The passage commencing with 
‘My dear boy, in the beginning all this was Reality 
only” and going on to say “All this has That for its 
essence. That is Real, That is the Self, That thou art” 
(Ch. u. vi, 8, 7) and such others which establish Reality. 
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Also because it is the locus of all illusion and the limit 
of all negation. 

R°°. ift 

200. Objection: In that case let it have at least the 
attributes of being real and of being known. 

irf^s^^fbT i 

ait ^ c n fe% i feir li tm i m Hitt sit i 
iifi%— 

fs^ri StiftITTI: tETi Sl^lt I 
ift I ^ si fstrtRt tssifa^rcTi: i 'tfit 
SHTSI:’ 1% «1»l vnvnu.- 


n'iiim'i 'nnNT«»i'T' ' - ■ * .. 

201. Answer: No, he says, ‘Not also nonvoid 
Because by the two expressions ‘ one and without a 
second \ everything else has been negated; and by the 
expression * only \ even the (internal) distinctions of 
substantive and predicative have been refuted. The 
reason for all this is given, “being non-dual”. Being 
known in two ways is dual; its abstract is duality- 

So it has been said in the Vartika. 

“ Being known in two modes is dual; its abstract 
or being is duality ”• (B.u.v. iv, 3,186) The state in 

which there is no duality is non-dual This is the 
literal meaning. “The one seer is like water, non-dual , 
(B.u. i v , 3, 32), says the scripture. Knowledge of the 
counter-correlate is admitted as the basis o t e 1 ea 
of negation only for the sake of simplicity and duality 
is accepted as indefinable* Because of al t is an 
since negation is known through sensory percep ion 
and the like the denial stands to reason- is is e 
meaning of the expression. 
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202. Objection : If that Is so, let such Self be clearly 
explained as if being pointed out with the finger. 

snfWtfr i i srPTfesprerer i 

'3T^% ‘zRfr I 3nrTcq- >TOI ^5’ 

203. Answer: No. He says “ How can I speak ? ” 
“ How ” expresses the impossibility of verbalising. 

Because being non-dual it is not an object of 
speech, as shown by scriptural passages like, “He 
expounded through silence only ” (N.u.t.u. 7), “Whence 
words return without reaching there, along with 
thought” (T.u. ii, 4,1). “You cannot know the 
knower of knowing” (B.u. iii, 4, 2) and such others. 

204. Objection : If it is not the object of speech how 
can the Vedanta produce valid knowledge about it ? 

*r. 

i crsrr ^ fr%:— 

Wi m *T M ST: I 
3TfafTf?r f^TT^RTt » 

^ ^rrgSprr wi i 
%3i ii 


205. Answer: Though it is not an object, (the Sruti 
conveys knowledge of it) by dispelling ignorance 
about the Self only by the mind-function of that 
form- He says this by the expression, “what is establi¬ 
shed by all the Vzdanta So the Sruti also says, •“ It 
is known by one who does not know; whoever 
(thinks he) knows does not know. Unknown to the 
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knowers, known only by the non-knowers 8 (Ke.u. ii, 3); 
“ Which is not known by the mind, by which, they 
say, the mind is known; know That to be Brahmcm, 
not this which is worshipped ” (Ke.u. i, 5). Such passa¬ 
ges demonstrate that the Self is not an object. 





^f^r- 


ii 

206. Thus, therefore, it is established that, when 
ignorance has been dispelled by the (mind") function 
in the form of the Infinite all disvalues created by it 
(ignorance) are also dispelled and He is as Supreme 
Bliss and is fulfilled- 10 



firnfa if: ssjrfSwiferefl t mi Hftfa ^h k w 

#ht Mtera n r n 

wraf te? fef'm cfwt imi 

wwrt f% frt f^r : i 


srxx^rt- 

I^ST: Wtt: 


, It is not that I do not praise Vyasa who brought 
together all the meaning (of the Upanishads) by 
means of the Sutras (threads). I salute Sankara and 
Sureshwara who have brought all the meanings 
together even without those Sutras. 1 
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This composition, like the. Cintamani, the wish- 
fulfilling jewel, conveys much meaning, though it is 
small (in size). It is composed by the thoughtful 
ascetic Madhusudana for the entertainment of those 
who are qualified. 2 

Whatever is good in this is the Guru's only and 
not mine; whatever is not good herein is mine only 
and not the Guru’s. 3 

This small work was composed by me for the 
sake of Balabhadra who asked much for it. Whatever 
is right in this and whatever is not right, let the 
generous wise men decide. 

The Sidhanta-bindu composed by Maduhsudana 
Sarasvati, a disciple of the revered Visveswara 
Sarasvati, a wandering monk of the paramahamsa 
order and a teacher, is concluded- 


3ft 


GLOSSARY 


Absolute. 

Not related to any other in any way; not to the 
world as its creator, not to the word as its meaning. 
Not even'as the opposite of ‘relative’, because that 
would have the relation of being the opposite of 
somethings kevalah, 


Absolute knowledge- 

Knowledge without any association. Normally 
knowledge is associated with the knower, the subject 
and the known, the object. But absolute knowledge 
is knowledge without such association- wareness, 
knowledge, consciousness, pure consciousness^ a so 
have the same meaning, kevala-jnanam, jnanmh 

caitanyam> suddha-caitanyanh cit , cininatram, , 

• ^ - * • fer=p Bssrrnj This is held to be 

?TR, TO* r^ITW. n* 

undifferentiated, homogeneous and he 

or absolute Being and Bliss- 


Adjunct. 

A qualifying principle 
the substance it qualifies- 
6 on page 8. 


that is not integral with 
upadhih ; aqrfSi. see note 


Aggregate. 

A combination of several constituents, no 
necessarily a separate entity resulting rora 
combination, sanghatah > sternf:- 
8 
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Attribute. 

A qualifying principle that restricts, limits, 
determines, particularizes the meaning of a word or 
expression. Viseshancwn, civcicchedakain \ fq^q r rf 

Attributive. 

Having an attribute or particulars, qualified, 
savisesham; 

Awareness. 

See absolute knowledge above. 

Basis. 

A substance or an idea on which an idea or a 
statement is based- Support, asrayam, alambanam; 

3TTSFT, an^SR. 

Beginning. 

Origination. A point in time or space or sub¬ 
stance at which something starts, sdih, mulam ; anfc, 

Beginningless. 

Without a beginning or origin; without an ascer¬ 
tainable beginning, amdih ; 3Rrfo. 

Bliss. 

Absolute or pure joy. Not the joy we are 
familiar with, which has its origin in a possession, 
an association of or contact with another. B % ut the 
pure joy that is the Self only and so identical with 
Being and Awareness, anandahi 
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Cogniser. 

One who knows through the means of valid 
knowing or evidence; the person or principle in and 
for whom such means of valid knowing or evidence 
produce knowing- pramdta ; JPTRTT- 


Cognition. 

Knowing of the object through such valid means 
or evidence- prama ; 


Combination- 

A relation between substances that have in them¬ 
selves or in their parts a definite shape OI fo «““ d 
are capable of coming in contact- samyogah ; mitt. 


Consciousness- 

See Absolute Consciousness. 


Construction. 

A postulate, hypothesis, supposition or assump- 
tion. Something or fact assumed as ‘-sung for to 
purpose of understanding some o j 

Its only purpose is to faciHtate the understand.ng^ f 

the other fact. It need not be real 
kalpana ; sp^qRT. 


Content of an idea or a word- 

Theobject or to fact that is meant to beconveyed 
by the idea or the word, the meaning o 
vishayah, arthah ; arar:* 

Contradiction. 

When the contents of two' words or ideas can 


\ 
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in fact, exist together, they are said to contradict 
each other. That relation is contradiction, virodhah ; 


Co-occurrence and absence- 

In reasoning, two things are seen to occur to¬ 
gether- Eg. Wherever there is smoke, there is fire. 
This concomittance of fire and smoke is co-occurre¬ 
nce. * Where there is no fire there is no smoke ’, this 
is the absence of one when there is to the absence of 
the other. In this example smoke is the pervading 
and fire the pervaded principle. Co-occurrence is 
anvayah, and absence is vyatirekah, aq U fla,-.. 

Counter-correlate. 

Where some thing is denied, it is always denied 
in some locus- The object denied is the counter¬ 
correlate of the denial or negation ( abhava —) prati- 
yogi -(3RT*-) nfinM- Eg. “ There is no pot (here)-” 
The pot which is denied is the counter-correlate of 
the denial. ‘ Here , the visible piece of the earth’s 
surface is the locus of the denial- 

Deep sleep. 

The state of consciousness in which there is no 
knowing of the external world of objects or of the 
internal world of imagination and thought. But a 
knowing of the non-knowing is inferred from the 
memory of that state which occurs in the waking 
state- sushuptih > g§for : . vide paras 29, 106, 108, 162, 
169, 171- 
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Discipline. 

A branch of knowledge with its own purpose, 
technique and terminology, sastrcih > 

Determine. 

To delimit or confine the meaning of word to its 
proper object, so that it covers the object completely 
without going beyond it- 

Determinant. 

That which determines, delimits, con nes or 
qualifies, avacchedakam 

Discrimination. 

Ability to know clearly and distinctly, vivekah: 


Disputant. . ieW an d therefore dis- 

One who holds another view 
putes or challenges the correctness. 
vadl; 

Disvalue. , , 

The opposite of value, something to be shunned 

rejected or avoided, anarthah ; 

Doer. . - ., 

■ . rT-i_ »«<.ntal function of ldenti- 

One who does. The mental , 

fying oneself as the one who does ac 1 • 

Doership. 

Identification as the doer-^ The abstract of or 
being, * the do'er kartftvam', ^5^* 
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Dream. 

The state of consciousness in which the mind 
sees objects of its own creation without the help of 
the faculties, svapmm ; 

Duality. 

_ p on dition wherein another is perceived, 

The doctrine which holds the perceived other to be 
real, dvaitam ; g^f. 

Ego. 

The apparent meaning of the word, ‘ I ’. The 
principle or function of the mind that identifies itself 
as the performer of the functions of the faculties, as the 
hearer, the feeler (toucher), the seer, the taster, the 
speaker, the holder, the goer, the eliminator, the 
enjoyer, the cognizer and the knower. This is what 
each one of us thinks he is. But this is only a 
transient appearance constructed by ignorance and 
lasting only so long as ignorance lasts- ahamkarah ; 
STf^rT:. 

1 

End of dream. 

Waking or deep sleep, svapnantam ; 

End of waking. 

Dream or deep sleep, jagaritantam ; vSTHTfr^Rr- 
These two expressions cover the three changing 
states of consciousness, waking, dream and deep 
sleep. 

Enjoyer- 

The principle or function of the mind that identi- 
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fies itself as the one who experiences pleasure or pain 
as a result of the contact of the mind with the objects 
through the faculties in waking and by itself in 
dream- bhokta'. 

Elements of matter. . , 

The division of matter into elements -s based on 
, . n „ ■ hv which we know- These means 

the basic means y through w hich all know- 

are the faculties or the sens faculties 

ing occurs. These are five m 'f a „U- . 

of hearing, feeling (touch), ob j ects Q f know¬ 

ing. These have “duswefields orjb, ^ ^ ^ 

ing/ One cannot much^ objects are caU ed 

a smell. These ba is held that those can 

tanmwas (‘ that on\yl I senses . Only when they 

not be percetved throng ss of panci lcarana 

become gross by V dQ they become objects 

(vide paras 14/> a r 

of the faculties, bhutani, *i. 

Essence. . . hat it is, that-ness. 

That which makes a thing 

tatvam ; 

Entra-Corporeal. ornss subtle 

Other than the body which ad these which 

or causal. This principle is ot er ano ther before 

have to be transcended one after anotb 

reaching it, dehatiriktam , 

The means by which we * et to ‘rte” eye, 

world through the mind- The ear, the 
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the tongue and the nose are the organs through which 
these faculties function. The faculties themselves 
cannot to perceived by the senses- indriyam ; 

Function of the mind. 


The way the mind works or functions in the pro¬ 
cess of knowing, each of the changes that take place in 
the mind during the process and the changing mind it- 
self- antahlcaranavrttih, cittavyttih ; a Rr«t. ' <« i g fa ; , f^r- 
ff% : . The Sanskrit expression has been translated as, 
modifications of the mind-stuff’, ‘modification of the 
mind and * poychosis ’ also. 

Function of the word. 


The way the word functions to produce its 
meaning, sabda-vrttih. 

Function of a statement- 

The way the statement functions to produce the 
purport or the meaning intended by the speaker. 
The meanings of the words of the statement have to 
be modified or changed so that the whole statement 
conveys the meaning intended by the speaker The 
understanding of these changes leads to the under¬ 
standing of the way the statement functions. This 
last is the vakya-vrttih, f% : . 

A statement or a vakya is" Dot always just a 
sentence. It may be a sentence, a paragraph, a chapter 
a whole text or even a whole mass of literature having 
* common purport. It is the possession of this 
common purport that constitutes its ekavdkyatd, 
r&mt rr. After the purport is first understood the 
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statement is analysed to show how it functions-to 
produce that purport. 

Having another- 

Knowing or being aware of a second, one other 
than the knower- The known other may be a group 
of sensations and the consequent idea produced in the 
mind by an external object or by the mind itself 
without such an object. So long as one is aware of 
another he is “having another”, sadvitiyatvam ; 

Identify. 

' (wrongly). To think that one is something which 

he is really not; like a person thinking that he is t v, 
body. Such thinking is abkimanam > 

Identity 

Is also the relation of one-ness in which a single 
entity is considered as being composed of two distinct 
but. inseparable elements. For example a red flower is 
one entity, but it is considered as consisting of two 
•elements, the substance, flower and the red colour or 
quality of redness which are inseparable, samavay > 
of the naiyayikas and tadatinyam of ^ e 

vedantins. 

Ignorance. 

Limited knowledge. Knowledge being infinite and 
real, any limitation of it, beng limited is unreal* It is 
not the non-existence of knowledge but is considered 
a positive entity which is less real than the absolutely 
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real Brahman. This is the postulate or hypothesis 
made to explain the appearance of multiplicity in the 
one undifferentiated Reality, avidya ; arf^rsrr* 

Illusion. 

The cause of ignorance is again held to be an 
inexplicable principle of differentiation. This is also 
hypothetical or imaginary, the cause of its own and 
all other imagination. It' is sometimes, or iD some 
views, held to be identical with ignorance. Like the 
latter it cannot be defined as existent or as non¬ 
existent, as real or as totally unreal. It cannot be 
said to be the same as Brahman nor as totally diffe¬ 
rent nor as partaking of sameness as well as differe¬ 
nce- As it is a postulate, all that can be asked of it 
is, “ Does it explain completely what it is supposed to 
explain? Does it serve the purpose adequately?” may a; 
*TFtT. 

Illusory. 

The false, the not-real, that is caused by msya. 
A state of things which cannot be described as real 
or unreal. Not real because it is subject to change 
and destruction. Not totally unreal because it lasts 
for some time and functions while it lasts, mithyd; 

Immediate. 

f 

Not having anything in between. Immediate 
knowledge is that where nothing whatever inter¬ 
venes between the subject and the object* In emperi- 
cal knowing sensory perception is the most direct 
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form of knowing. This is sdkshdt ; of gistra; or pratya- 
kshatrr,vr*m- Sometimes it is described as aparo- 
ksham ; areftfl or immediate because of the identifica¬ 
tion of the self with the mind and the senses at that 
level. In fact as the mind and the senses which are 
not the self are there between the self, the subject an 
the object, emperical knowing is not really immediate. 

It is mediate or paroksham only. O n |y 1 e 
knowing when the subject is the object an none ° 
and where knowing is Being and not a re a 
ween the two can be described as im • 

aparoksham, Immediate knowing could possi 

bly be described as knowing by identity. 

Impression (Latent). 

Every one of our thoughts and actions leaves on 

our mind a mark which g " e * " Se “ ^’“nder similar 
and a tendency to repeat th * . ca |\ e d the 

condition in the future. This mar f ee iings of 
latent impression. It is this that causes ^ an( j 
pleasure and pain, judgements of goo sensa . 

all the complex reactions of the «mnd to 
tions that the faculties present 
TOK:. 


Inconstant- 

Changing, variable, vyabhicari» 

Indefinable. , . , 

Something'that cannot be defined as havmg either 

of two opposite characteristics; net 
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as unreal, neither as different nor as the same and 
so on. anirvacaniyam ; srNMfa. 

Infinite. 

Not limited, measured or finite, endless. Finite¬ 
ness can be of three kinds, in time, in space and in 
substance. The truly infinite is therefore totally 
without limitation in time, space and substance- It 
is everywhere, at all times and everything. If it were 
not any particular thing, that particular thing would 
limit it and it would not be unlimited or infinite* There 
cannot be two infinites. If there were, each would 
limit the other because the other is not that, and so 
neither of them would be infinite- anantam ; bhums, 

Inner instrument- 

The means of knowing that is inside the body, 
the mind- antahkara^am ; 3rt ; 3>w. 

Inner Self- 

The innermost core of Being and Consciousness, 
prathygatma, jmwit- 

Knowing. 

The knowing of an object by a subject; a func¬ 
tion of the mind or of ignorance. One element of 
the three that are inseparable and always found 
together in usage, jnananr, itpt- 

Knowledge. 

Knowing in the absolute sense- Not one of the 
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three inseparable elements but the principle of which 
these three are apparent divisions Jnanam, 

Knower : 

One who knows, the locus of knowing^ er 

of the triad which is found inseparable- jndta> HTU 

Known* -he 

The object.of knowing- Another eleme ”V,. 
inseparable triad of usage, jneyam, vishayam, 

Life- . , 

The vital energy; the energyThat f " n ^ c “ S on ' s of 
gically; the vital breath; one of the fi 
the vital breath; respiration, prmahi m- 

Non-attributive- ' . . ant . 

Not having an attribute or predi^.«^^ 
unqualified- nirviseshanu nirvikalpaw* 

Non-attributive memory 

The recalling by the mind of the^objecU ^ 

out the association of any attribu 
was perceived earlier, nirvikalpaka-smrtih* 

Non-discrimination. a vivekah; 

Failure to discriminate or distingm 

Non-objective. „ h „ v am.mrvikal- 

Objeclless,without an object* nirvis y 
parm 
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Non-self. 

That which is not the Self or subject; what is 
presented as object in emperical knowing, anatmam 

Non-sentient. 

Without consciousness, sentience or awareness- 
acetanah, jadahi spr : . 

Non-unchanging. 

Changing, variable- akutasthah ; 3r^^y : . 
Predicative. 

What is said of the thing or substantive, e.g. In 
the simple statement, ‘ It is ’, is-ness or existence is 
predicated of the sustentive * It V The element of the 
statement that conveys the predicate is the predi¬ 
cative element of the statement, visescma ; 

Purport of a statement. 

What it is meant to convey; the sense that the 
speaker or writer wishes to communicate or convey to 
his listener or reader. There are six criteria by which 
this purport is understood or made out. They are 
(1) the harmony of the commencement and conclu¬ 
sion, (2) repetition, (3) novelty, (4) a definite result, 

support of it° f What iS taUght aDd ( 6 ) reas °ning in 

upakram opasamhara vabhyaso ' purvata phalam 
arthavadopapatt i ca lingam tatparyanirV'aye 
tatparyam ; 

Product. 

What is produced ; what results from a given 
cpuse- karyatjt, vikrtifr. 
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Remote- 

Being remote or at a distance *, mediate, having 
something in between, indirect, paroksh> 'rrtSff- 


Remoteness. 

The abstract or state of being removed, paroksh- 
yam ; 


Revealed scripture- 

Revelation that has come to us through the pure 
minds of wise persons, who, however, are not the 
authors of what they communicate but the seers, the 
rshis. In popular language, the word of God; in the 
language of the sastra the wisdom that has revealed 
itself, the impersonal word, vedah, 5 rut*, apaurmhya, 
sabdah ; 


^ The ultimate principle; the final seer who is never 
seen; the final knower who is never known. The 
ultimate and pure meaning of the 1 ea , w en all 
the varying predications associated with it are discar¬ 
ded Pure being which is also pure awareness and 
absolute Bliss. The inner Reality. This immanent 

Reality is no. different from ***». 

the Infinite, according to the . 

sanmdtram, cinmatram, brahman > * ’ ’ 


Self-hood. ’ u . . . 

The state of being the Self or t® as ac ° the 
Self. Since the Self is itself the highest abstraction 
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fagF5rf°r ; 5 


further abstraction does not alter the meaning in any 
way. Qtmatvam; 

Self-luminous. 

Something that does not need anything else to 
make it known or to manifest it, which can manifest 
or illumine itself. All objects that can be seen need 
the help of light to be seen, to become manifest, to 
become visible, or to be object of visual perception* 
But light which manifests other things does not need 
any other means to manifest it. It manifests itself. 
Similarly, in all knowing, the objects are made known 
or manifested by consciousness or intelligence. But 
consciousness or awareness does not require anything 
else to make it known, or to illumine or manifest it. 
It is self-luminous, svayam-jyotih, svayam-prakasah ; 

Sentient. 

Being conscious, possessing consciousness or 
awareness. Such a principle does not need any 
other to illumine or manifest it unlike the insentient 
which does, cetanam ; 

Sight. 

Vision, the abstract of seeing, the principle of 
seeing, drshtih, dyk > gfo, 

Soul. 

The self limited by the mind as an individual. 
The mind, a product of ignorance, is the limiting 
adjunct. When this limitation is destroyed, that is 
when it is realized as unreal, the soul becomes the 
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Self, or is said to know that it is and always was the 
Self. The sense of individuality or of the limitation 
which constituted it is lost or destroyed, hut not the 
underlying Reality jivah. 

Space- 

When two separate objects are seem, what is in 
between them is space. This cannot be perceived by 
any of the senses. It is this through which light and 
other forms of radiant energy move Jta** 
akasah, m*. This is also the basis of the sense 

direction, dik > fefi* 

Space-clad. nothing; naked. 

Clothed in space, the sKy m 

digambarah, digvasanah , 

Sublate- ,„_ v to 

To contradict or .^usk'one sees a snake lying 

illustrate, Walking in » is a sna ke ” and 

across the path. He * * ’ nearer. Sometime 

halts, perhaps he is afr He then thinks . 

later, he.sees the snake mo atte / thou ght contradicts 
“There is no snake - *hink ‘There was 

the first thought. But he oes ^ er the same 

no snake’. On another occasion H e 

circumstances he thinks, an( j finds it is a 

shines a light on the object is nQ snake *. But 
rope. Now also he thinks, ‘ rQ p e which 

because, with the light, he has see ^qqvvs with 

looked like a snake in the <* uSK ’ n w hile he 

certainty that there was no snake tne 

n 
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had thought there was one. This latter case is an 
ins ance of sublation, a special kind of contradiction 
w ere the original perception or idea is now known 
to ave been wrong or erroneous and the object 
perceived is subsequently known not to have existed 
t ere even when it was perceived. Such sublation is 
The object sublated is a badhita-vishayah ; 
idea sublated is a badhita-pratyayah ; 

Substantive. 

Every statement has two elements; something is 
said about some other thing. Let us take the simplest 
statement,‘It is’. Here existence is said or predi¬ 
cated of t the thing, • It •; In this statement, ‘ It > is the 
substantive element and ‘is’, the predicative, 
viseshyam ; fafoq . 

Suffering. 

Sorrow; grief; pain, duhkham ; 5 - 1 #. 

Superimpose. 

To see something as something else which it is 
not or to see an attribute which is not actually 
present in the object. When a rope is seen as a snake, 
the snake is superimposed on the rope. When a conch 
which is actually white is seen as yellow, the yellow 
colour is superimposed on the conch. Such erroneous 
perception is said to be due to superimposition and 
the object seen in error is said to be superimposed* 
Such an object cannot be described as real or unreal. 
It cannot be called real because it is actually not 
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there; it cannot be called unreal because the unreal 
is never seen. The error is discovered when the defect 
in the means of perception is removed and the real 
object seen as it is. The defect that causes the error 
in non-sensory perception or apprehension is called 
ignorance or nescience, avidya , srf^rr- Such su perim - 
position is adhyasah or adhyaropah ; 3T«TO:; zr&rdn-.. 

Undifferentiated* 

Wherein no distinction actual or conceptual is 
possible; indivisible; undivided; the same everywhere 
or throughout; cikhandam, 


Y ElJ'QC. 

Something to be sought, the source of satisfac- 
tion- arthah'y 


Variable. . . . 

Changing; subject to change or variation; not 

® • a ot* all nlaces anekantikam > 

the same at all times and at all places ant 


sr^Tf^. 


Vital breath. 

The breath of life- pranahi 

^The state of consciousness in which external 
objects are experienced through the ac here in 

mind. Empirically considered as the ^ 

knowing the truth is possible. W orUn true. 

this the other two states are considered tais 

jagrat > srnra;. 
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The translator, Swami Achalananda 
Sarasvati is an advaitin monk. Retiring 
from the service of the Government he 
took to spiritual life earnestly under the 
guidance of Srimat Swami Yatiswaranandaji 
Maharaj of the Ramakrishna Math and 
Mission who was then the President of the 
Ramakrishna Ashrama at Bangalore. Early 
in 1966 he was ordained as a sanyasin by 
Srimat Swami Chidananda Sarasvati Maha¬ 
raj, President of the Divine Life Society. 

He is a keen student of the Vedanta 
and is trying to share his understanding 
with fellow-seekers by translations of some 
of the classics of that Sastra. 
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